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Translator’s Introduction 


All praise be to God, who is one in His essence, attributes and actions. God said 
[Nothing is as His Likeness, yet He is All-Hearing, All-Seeing].' Exalted is He from 
having an associate as He says |And your God is one God, there is no god but He, 
the Most Gracious, the Most Merciful].* He is independent from all things, friends 
or a child; He said [No son (or offspring) did God beget, nor is there any god 
along with Him].” He bestowed His favour on the offspring of Adam by sending 
messengers to take them out of the darkness of polytheism [shirk] to the light of 
divine oneness |tawhid]. He bestowed His good pleasure upon the religion of Islam 
as He said in His Book [This day, I have perfected your religion for you, 
completed My favour upon you and have chosen for you Islam as your religion].’ 
Peace and blessings of God be upon Muhammad, the one whom God 
characterised as a mercy to the worlds, stating [You have not been sent except as a 
mercy to the worlds (to both human beings and the jinn)],? his family, 
Companions and those who follow him until the Day of Judgement. 


The knowledge pertaining to divine oneness | ‘lm at-Tawhid| is one of the most 
important sciences. It increases and develops the understanding of the Creator, 
His prophets and His creation, together with an awareness into the truths of this 
world and matters concerning the hereafter. There is no doubt that knowledge of 
this type |i.e. tawhid] removes doubt and provides relief for the soul in this life and 
happiness in the next. It allows one to refute those whom have deviated and gone 
astray. Moreover, studying the principles of faith [‘agida| resolves issues subject to 
immense confusion concerning the divine being, such as: Is God in the heaven 
above? Does God Himself actually descend to answer the calls of His servants? Do 
prophets commit sin? How do we view the Companions of the Prophet? 
Unequivocally, knowledge of the principles of belief preserves one’s faith from 
distortion, corruption and misguidance; and for this reason, it is an individual 
obligation to acquire its knowledge. 


Three essential matters of Islamic doctrine are the basis of the science of divine 
oneness. They are: i) i/ahiyat — the divine being and His attributes [and that which 
is connected with the divine being; namely, what is necessary, possible and 
impossible], ii) nubuwat -— the functions of prophethood and that which is 
associated with them; namely — that which is necessary for prophets, what is 


' Quran 26:11. 
* Quran 2:163. 
* Quran 23:91. 
* Quran 5:3. 

? Quran 21:107. 


impossible upon them and that which is permissible, and iii) sam‘tyat — which 
relates to what the Prophet informed about, such as the resurrection after death, 
the gathering, the bridge across the fire |siraé|, paradise and hellfire.’ Note: this 
third section is established by transmitted text only and does not venture into the 
aspects of reason and logic. 


The Author 


Shaykh Muhammad Salih Farfur Ibn Muhammad Salih al-Farfur ad-Dimashgi al- 
Hanafi, from the family of Farfur. He was born in Damascus in 1318/1901 and 
died 1407/1986. He was raised amongst righteous parents who from an early age 
sent him to learn Quran and the disciplines of writing. Having finally completed 
formal schooling, he sought knowledge from some of the most eminent scholars in 
Damascus, a path which revived the distinction of his father and grandfathers. His 
teachers included the hadith master Shaykh Muhammad Badr ad-Din al-Husni, 
whom he learnt from for many years — reciting upon him the subjects of the 
sciences of hadith, tafsir, jurisprudence [figh|, principles of jurisprudence, creed 
[agida|, the sciences of Arabic, philosophy and many others. He also learnt from 
the figh master —- Shaykh Salih Ibn Sa‘ad al-Mahsi from which he attained Hanafi 
jurisprudence |figh| and principles of jurisprudence relating to the Hanafi school. 
He also attained Hanafi fiqgh from Shaykh Muhammad ‘Ata al-Kasm. He recited 
Quran upon the Shaykh Muhammad Salim al-Halawani as he attended countless 
teachings from numerous scholars of the Sham, such as Shaykh Muhammad Ibn 
Ja‘far al-Katani, Shaykh Muhammad Amin Suwayd, Shaykh Abdul Karim al- 
Hamzawi and Shaykh Muhammad Najib Kiwan. He worked diligently for the 
acquisition of knowledge, researching and verifying. He abstained from the people 
for this reason during which he recited many works of knowledge upon his 
teachers. 


After having completed his learning from his teachers, he turned to teaching. He 
first taught for many years in an Islamic college in Beirut, after which he left it 
and founded a revival of knowledge in Damascus beginning in the mosques. In 
1375/1956, he founded and established al-Fatih Islamic Institute, an institute 
which teaches all the sciences and understanding of the religion nurturing others 
to righteousness and piety. In 1385/1957, he founded a female branch specifically 
for women to teach them the subjects of the Sacred Law. Indeed, Al-Fatih 
continues to teach until now by the grace of God graduating hundreds of students. 


' Kitab Sharh as-Sawi, Ahmad ibn Muhammad al-Maliki 142. 
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The Shaykh endured a life filled with hard work and diligence in the propagation 
of knowledge and its benefit until Allah took his life in 1407/1986. He was prayed 
upon in Masjid al-Amawi. 


Layout Used In This Book 


The layout of this publication presents the Arabic text of The Beneficial Message and 
the Definitive Proof in the Study of Theology |Risala an-Nafi‘a wa Hujatul Qati‘a fi ‘lm at- 
Tawhid| immediately followed by its translation in English. Generally, after the 
English translation of the Arabic, supplementary notes have been translated and 
added from various other sources from AAl as-Sunna wal-Jama‘a, and they directly 
relate to the issue being discussed. This has been done either to enhance one’s 
knowledge of that issue and/or provide greater clarity. Such sources have been 
carefully selected and include: 


I) Kitab Sharh as-Sawi ‘Ala Jawhar at-Tawhid, by Ahmad ibn Muhammad al- 
Maliki as-Sawi. He was renowned as a righteous scholar possessing very high 
character and knowledge of God. As-Sawi was an Imam of jurisprudence [fig], 
scholar of scholars, and a disciplinarian and instructor of those seeking piety. Born 
in 1175 AH, he memorised the Quran in his country, after which he travelled to 
al-Azhar seeking knowledge in the year 1187 AH. He died approximately 1241 
AH in Madina.’ 


I) Al-Agida al-Islamiyya, by Abdur-Rahman Hasan Habannaka. He began his 
studies in Syria learning the Sacred Law of Islam at a school called Ma ‘had at- 
Tawjth al-tIslamy. He graduated from it in the year of 1368 AH and continued 
further study in the fields of: The Science of Figh, Usul, Tawhid, Philosophy 
|mantig], Speech and others until the year 1370 AH. After this, he furthered his 
studies at the famous University a-Azhar in 1371 AH completing his degree in the 
year 1373 AH and was authorised to teach the following year. His book was 
finalised on the 11" of Ramadan 1385 AH (or 1966 CE). 


II) Minah ar-Rawd al-Azhar, the explanation on Abu Hanifa’s Al-Figh al-Akbar 
by Ali ibn Sultan Muhammad al-Qari. Al-Oari was a jurist, theologian and scholar 
of hadith. His commentary on Al-Figh al-Akbar is called Minah ar-Rawd al-Azhar 
(Gift of the Blossoming Garden). Al-Oari was born in Herat Afghanistan, where he 
received his main years of Islamic schooling. He then travelled to Makka, where 
he studied under Shaykh Ahmad ibn Hajar al-Haytami al-Makki and Qutb ad-Din 
al-Hanafi. He was called al-Oari, “The Reciter,” because of his mastery of the 
science of Quranic recitation. He died in 1014/1606. 


' Kitab Sharh as-Sawi 14-20. 
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Iv) Al-Agida al-Islamiyya, by Mustafa al-Khin and Muhyiddin Mistu. Mustafa 
Sa‘id al-Khin was born in 1341/1922 and died in 1428/2008. He is Mustafa Ibn 
Sa‘id Ibn Mahmud al-Khin, ash-Shafi‘i, ad-Dimashqi. At the age of eight, his 
parents initiated his path of learning, after which he was placed in a school termed 
al-Jam‘iyya al-Gharra’. He remained in it for one year after which he entered the 
school ar-Rasmiyya. In the year 1350/1931, Shaykh AlKhattat Muhammad 
Zarzur identified the capacity of Mustafa al-Khin who was one of his students. ‘The 
Shaykh sought permission from his parents to take him to the lectures and 
teachings of Shaykh Hasan Habannaka in the mosque of Manjak. His parents 
permitted the journey and did not prevent him. 


The intelligence of Mustafa al-Khin was soon noticed by his Shaykh Husayn 
Khitab. The amazement then turned to Hasan Habannaka who advised him well 
regarding the acquisition of knowledge. Mustafa al-Khin had many eminent 
teachers, such as: Shaykh Ali Ibn Abul Ghaniyy, Shaykh Muhammad Amin 
Suwayd, Shaykh Ibrahim Ibn Muhammad Khayr al-Ghilayini and Shaykh Abu al- 
Hasan Ali Husni ad-Danwi. In 1369/1949, he travelled to Cairo to study at the 
Azhar and graduated with the highest honour some years later. 


V) Daw al-Ma‘ali li Bad’ al-Amali, which is Qari’s commentary on Abu al-Hasan 
Siraj al-Din Ali ibn Uthman al-Ushi’s Bad’ al-Amali. 


+, .% .o. 
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AHL ASSUNNA WAL JAMA'AH AND THE VARIOUS SECTS 
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In the name of God, Most Merciful, Most Compassionate 


Praise be to God, the Lord of all things and peace and blessing be upon the 
Messenger of God, upon his family and all his Companions. Indeed, the 
disagreement pertaining to the knowledge of divine oneness |tawhid] is mainly between 
three groups: they are — the Ash‘aris, Maturidis and the Mu'tazilah. In the coming 
chapters, these groups and others will be made known, such as the Qadariyya, 
Jabriyya and the Karramiyya. However, the differences between the Ash‘aris and 
Maturidis is not theologically significant and have apparent historical reasons. 
Neither of these groups labeled the other as being innovative or deviating and 
have been mutually tolerant. However, the differences between the Ash‘aris and 
Mu‘tazilah (including the remainder of the groups) is vast; and the clash between 
them is subject to immense uproar. 
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AHL ASSUNNA WAL JAMA‘AH AND THE VARIOUS SECTS 


Ahl as-Sunna Wal-Jama‘a 
| The Ash‘aris and Maturidis| 


The Ash‘aris 


The Ash‘aris are ascribed to Imam Abi Hasan Ali ibn Isma‘il al-Ash‘ari. His great 
grandfather was Abdullah Abu Musa al-Ash‘ari the Companion of the Prophet 
(God bless him and grant him peace). He was born in 260 AH in Basra according 
to the most evident report and died in 324 AH. He was known to have adopted 
the Shafi‘i Madhhab. Abu Hasan al-Ash‘ari himself began as a Mu'tazilah growing 
up as a student of the famous Muttazilah teacher Abu Ali al-Jubba’i, who taught 
him theology. He also took hadith from a/Saji who was one of the scholars in 
Baghdad. Abu Hasan later disagreed with al-Jubba’i regarding the question of 
‘whether it is obligatory upon God to give mankind that which is best for them.” 


Abu Hasan al-Ash‘ari later separated from this shaykh and left the Mu'tazilah, 
Following this, he ascended upon the pulpit one day at the Friday assembly prayer 
and called with his loudest voice saying, “Whoever knows me, then you know me 
and whoever does not know me, I am such and such, the son of so and so. I used 
to say that we will not see God in the hereafter and that people create their own 
actions by what they do.” And I make repentance to Allah from the /‘tzal.” After 
this, he wrote a book termed al-Mujiz and in it, he replied to the Jahmiyyah and 
the Mu‘tazilah. He also wrote the books termed Magalat al-Islam and al-Jbanah and 
stood in defense of the correct Islamic belief.’ 


' The Mu‘tazilah assert that it is obligatory on God to act in the best interest of people or in a way that 
is most beneficial for them. In light of this, when Jubba’i was asked by Ash‘ari, he was unable to solve 
the problem presented by Ash‘ari and this led to Ash‘ari abandoning the Mu'tazilah sect. 

* These points mentioned by Abu Hasan are that which the Mu'‘tazilah taught and argued. They are 
not the beliefs of AAl al Sunna wal-Jama‘a as shall be discussed in detail. 

* In recent times, there have emerged groups who aim their attacks at Abu Hasan Al-Ash‘ari and 
criticise him without justification. Such persons are not apprised of the circumstances of his time and 
his essential role in defending the sunni creed. In addition, throughout history, countless illustrious 
scholars have adopted his teachings, such as shaykh al-Islam Ahmad Ibn Hajar ‘Askalani, the mentor 
of hadith scholars and author of the book Fat’h al-Bari bi Sharh Sahih al-Bukhari, which not a single 
Islamic scholar can dispense with. Equally, Imam An-Nawawi, one of the greatest scholars of Ahl as- 
Sunna and author of Sharh Sahih Muslim and many of the other famous works, was Ash‘ari. The 
Master of Quranic exegetes, Imam Qurtubi author of al-Jami‘ li Ahkam al-Quran, was Ash‘ari. Shaykh 
al-Islam ibn Hajar Haytami, who wrote al-Zawajir ‘an iqtiraf al-Kaba’ir, was Ash‘ari. The Shaykh of 
sacred Law and hadith, Zakariyya Ansari, was Ash‘ari. Likewise, Imam Abu Bakr Bagillani; Imam 
‘Asqalani; Imam Nasafi; Imam Shirbini; Imam Abu Hayyan Tawhidi, author of the Quranic 
commentary, were Ash‘ari. Indeed, the most prominent of scholars who belonged to the Ash‘ari school 
have filled the earth from east to west, though it is not possible to mention their names in this one text. 
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Supplementary notes 


‘The fundamental principles of the Ash‘ari theology that were subject to opposition 
from the Mu‘tazilah and various other sects is as follows: 


1) The concept of God and the nature of His attributes - The Ash‘aris maintain that God 
is one, unique, and eternally existent. He is not a substance, not a body, not an 
accident, not limited to any direction and does not occupy space. He possesses 
attributes such as knowledge, power, life, will, sight and speech. Regarding the 
attributes of God, two extreme views emerged; namely — the extreme attributists, 
the anthropomorphists [mujassima] and the comparers [mushabbiha|. These groups 
maintained that what God mentioned in the Quran such as hands, face, legs, eyes, 
and sitting on the throne must be taken in the literal corporal sense, notions that 
were clearly contrary to the position of AA/ as-Sunna. Such a view of the attributes 
of God is pure anthropomorphism implying God’s bodily existence. With respect 
to the Mu‘tazilah, they held that God does not possess any attributes. They 
claimed that God is knowing through His essence and not through an attribute of 
knowledge. However, the Ash‘aris held that God does possess attributes; and that 
these attributes are unlike that of mankind. 


2) The actions of servants — The Ash‘aris maintain that all actions (be they good or evil) 
are the creation of God. For God alone is the creator and that is His prerogative. 
He said [He has created all things],' and actions are without doubt one of those 
created things. The Mu‘tazilah believe that the servant is the creator of his actions 
and believe that if God creates the action, then punishment is injustice. However, 
the position of Ahl as-Sunna is that whilst the action is created by God, it is the 
servant who chooses the act and veers toward it and for that he is held responsible. 


The issue of free will — On the question of free will or on the ability of man to 
choose and produce actions, the Ash‘aris again opposed the extreme views and 
adopted the intermediary position between that held by the Jabriyya and that held 
by the Oadariyya and others respectively. On the one hand the Jabriyya claimed a 
pure fatalistic view that man has no choice in any matter; rather everything they 
contend is from God. As a consequence, they committed the most evil acts and 
maintained that they were not at fault. On the other side of the scale, the 
Qadariyya and Mu'tazilah held that man has full power to produce an action and 
that he does not require any divine help. The Ash‘aris responded to this notion 
saying that there is a distinction between creation [khalg] and acquisition [kash] of 
an action. God, according to the Ash‘aris is the creator of human actions and man 
is the acquisitor. Actions are created by God as the servants are not capable of 


' Quran 25:2. 
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creating any action. There is no creator except God and the actions of man 
therefore are God’s creation. Power, according to the Ash‘aris is either eternal 
[gadim| or originated |haaditha|. Originated power cannot create anything. The 
power possessed by man is given by God and as such it is derived or originated. 
God alone creates, because absolute creation is His right. God creates in man the 
power and ability to perform an act. He also creates in him the power to make a 
free choice between alternatives. Man is free only in making the choice between 
alternatives and also in intending the particular action freely chosen. Therefore, 
the true position of AA/ as-Sunna is that man is the acquisitor of the act he intended, 
while the act itself is created by God. 


3) The Eternality of the Quran —— The orthodox section of the Muslims and to which 
the Ash‘aris maintain — is that speech is one of God’s eternal attributes; and this is 
according to the consensus of scholars. This being the case, the Quran is the 
divine speech of God. The Ash‘aris maintain that the Quran is composed of words 
and sounds, but these do not inhere in the essence of God; rather such tools (i.e. 
the words and sounds) have been used to facilitate the understanding of the 
meanings of the Quran. The Mu'tazilah and a section of the Rafidities held that 
the Quran is created. They denied all the attributes of God including the attribute 
of speech. Some of the Hanbali innovators (excluding Imam Ahmad and his 
companions) held that the Quran is composed of letters, words and sounds which 
exist in the essence of God and is therefore eternal. Some even went to the 
extreme stating that the cover and binding of the Quran are eternal. ‘The Ash‘aris 
replied, saying that the Quran in its meanings is uncreated and eternal; though the 
tools used to facilitate the understanding of such meanings (i.e. the letters, words and 
sounds) are created |haa-dith]. 


4) The Beatific Vision of God — The Ash‘aris held that seeing God in the hereafter is 
true for the righteous. The Mu'‘tazilah denied the vision of God in the hereafter as 
that would imply that God is a corporeal body and would demand that God be in 
a place; yet He has no place and is not a corporeal body. They claim that if God 
could be seen, He must have a body and all other bodies would be like Him in 
respect to their corporeality. This view was in contrast to that held by early 
Muslims that God will be seen in the hereafter by the righteous believers. ‘They 
held that whatever exists is possible to be seen. 


5) The Mu'tazilah claim that the justice of God makes it obligatory upon Him not to do 
anything contrary to justice and equity. It is the unanimous verdict of the Mu'‘tazilah 
that the wise can only do what is beneficial and good and that God’s wisdom 
always keeps in view that which is beneficial for His servants. Therefore, He 
cannot be unkind or cruel to them. He cannot bring into effect evil deeds. He 
cannot renounce what is salutary and beneficial. He cannot ask His servants to do 
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that which is impossible. The position of Ah] as-Sunna is clear in this regard and it 
is as He says [He does what He likes],' and [He is not questioned about what He 
does, but they will be questioned].° It is absurd to claim.that God must act in a 
particular way in His kingdom. In saying this, it must be noted that whatever He 
does is full of wisdom. 


6) The issue of reason and revelation and the criterion of good and evil — The Ash‘aris 
differ from the Mu'‘tazilah on the question of whether reason or revelation should 
be the basis or source of truth and reality. Their differences pertained to the 
question of whether revelation or reason is more primary and essential and in case 
of a conflict, whether reason or revelation is to get preference. The Mu'‘tazilah 
held that reason is more fundamental and primary than revelation and is to be 
preferred over revelation. Revelation merely confirms what is accepted by reason, 
and if there be a conflict between the two, reason is to be preferred and revelation 
must be so interpreted as to be in conformity with the dictates of reason. 


The Ash‘aris maintained that revelation is more primary as the source of ultimate 
truth and reality, and reason should merely confirm what is given by revelation. 
The Ash‘aris give preference to revelation in case of a conflict between the two. 
The basis of the Ash‘ari view is that Islam is based on certain fundamental 
principles or concepts, which are incapable of rational proof. These principles 
must first be believed on the basis of revelation. Revelation is thus, the real basis 
of the truth and reality of these base doctrines of Islam. Reason, therefore must be 
subordinate to revelation. Its function is to rationalise faith in the basic principles 
of Islam and not to question the validity or truth of the principles of Islam on the 
basis of revelation as embodied in the Quran or sunna. 


There a few other controversial issues in which the Ash‘aris differed from the 
Mu‘tazilah. These are for example: the promise of reward and threat of punishment by 
God. The Mu'tazilah hold that God is bound to fulfill His promises of reward and 
punishment. A right deed must therefore be rewarded and an evil deed followed 
by punishment. They maintain that God has made promises in the Quran and 
because He is just, He cannot do otherwise; i.e. He cannot punish the virtuous and 
forgive the wrong-doer. They maintain that He does not forgive anyone who does 
major wrong actions if he does not repent. However, the Ash‘ari view is that being 
the All-Mighty and absolutely free in His will, God can punish His servants even if 
they have not committed any sin or He may reward His servants even if they have 
not done any virtuous deeds. There is nothing binding on God. It is by the inner 
necessity of His own nature that He fulfills His promises of reward to the virtuous; 


' Quran 85:16. 
* Quran 21:23. 
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and it is in His infinite mercy that He may forgive an individual despite his 
engagement in sins and the threats against him.’ 
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The Maturidis 


The Maturidis are ascribed to Muhammad ibn Muhammad ibn Mahmud, Abu 
Mansur al-Maturidy, “Imam of the Theologians.” And the name Maturid is a 
name of a city in Samarqand (which is present day Uzbekistan). He died in 333 
AH after the death of Abu Hasan al-Ash‘ari; and he had adopted the Hanafi 
school of thought. Imam Maturidy was not one of the followers of Abu Hasan al- 
Ash‘ari because Imam Maturidy was expounding the doctrine of AA as-Sunna from 
Abu Hanifa and his companions well before Ash‘ari. Additionally, Abu 
Muhammad Abdullah ibn Sa‘id al-Oattan expounded the doctrine of the Ahl as- 
Sunna before al-Ash‘ari. Abu Mansur al-Maturidy was a great devout scholar who 
authored many books; namely, al-Maqalat, at-Tawhid, Rawa’id al-Adillah and 
Ta’wil al-Quran. 


Supplementary notes 


Abu Mansur al-Maturidy and Abu Hasan al-Ash‘ari belonged to the same period 
both striving for the same cause and objective, which was to defend the 
established beliefs of Ahl as-Sunna wal Jama‘a from the attack of innovators, 
predominantly the Mu'‘tazilah. There were minor differences in their methods, 
though it did not generate any considerable dissimilarity in their theological 
teachings. For example, Ash‘ari did not give much preference to reason in the 
presence of Sacred texts, whereas Maturidy was more inclined to reconcile 


‘ See page 108 of this text. 

* This point has been mentioned because it was assumed that Maturidy was a follower of al- 
Ash‘ari on the basis that Ash‘ari was thought to be the first to expound on the doctrine of 
Ahl as-Sunna. 
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between reason and transmitted text. However, such minor differences are not 
theologically significant. In addition, the majority of the followers from the Hanafi 
school of jurisprudence have traditionally followed the Maturidy school of 
theology. Although one third of them, along with three quarters of the Shafi‘is, all 
the Malikis and some Hanbalis adhere to the Ash‘ari school. 


Imam at-lahawi 


Abu Ja‘far Ahmad ibn Muhammad ibn Salamah al-Azadi, al-Hijri, at-Tahawi was 
born at Taha, a village in upper Egypt. His forefathers came from Yemen to Egypt 
and settled there after it had come under Muslim rule. There is considerable 
difference of opinion as to when he was born, though the most sound view is that 
it was in 229/843. He died in Egypt in 321/933, At-Tahawi was mainly interested 
in hadith and fiqh and was regarded as one of the greatest muhaddithin and jurists 
of his time. He began his studies according to the Shafi‘i school under the 
guidance of Abu Ibrahim Ismail al-Muzani (died 264/878), the most celebrated 
pupil of Imam Shafi‘i. He then left his school and took up the study of Hanafi law 
under Shaykh Abu Ja‘far Ahmad ibn Abi Imran (died 285/898). At-Tahawi went 
to Syria in 268/882 for further studies in Hanafi law and became a pupil of Oadi 
Abu Khazim, the then Chief Justice of Syria. 


Imam at-Tahawi, like Maturidi was a follower of Imam Abu Hanifa (died 150/767) 
in jurisprudence and in theology. He wrote a little treatise on theology generally 
known as Al-‘Aqida at-Tahawiyya. The importance of his creed lies in the fact that 
it corroborates the views of Imam Abu Hanifa, the founder of the school, that 
have reached us through different sources. Imam at-Tahawi made no attempt to 
explain the views of the Imam or to solve the old theological problems by 
advancing any new arguments. His sole aim was to give a summary of the views of 
the Imam and to show indirectly that they were in conformity with the traditional 
views of the orthodox creed. The difference between him and al-Maturidi is quite 
different. Al-Maturidi was a thorough dialectician and his main endeavor was to 
find out a philosophical basis for the views of the leader and to support these views 
by scholastic reasoning and thereby bring them closer to the views of the 
rationalists. At-Tahawi, a true traditionalist, did not favour any rational discussion 
or speculative thinking on the articles of faith, but preferred to believe and accept 
without questioning. However, both of them belong to the same school and 
uphold faithfully the doctrines of their master, though they differ from each other 
in temperament, attitude and trends of thought. 
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This is also highlighted by the fact that Imam Abu Hanifa directed his movement 
against the Khawarij, Qadariyyah, Mut‘tazila, Shi‘ites, Jabriyya, the extreme 
Murji’a and the Hashwiyya, the last being a group of the orthodox people who 
under the influence of the converted Jews, Christians and Magians fell into gross 
anthropomorphism and ascribed to God all characteristics of a created being. Abu 
Hanifa was the first theologian among the jurists who adopted the principles and 
method of reasoning and applied them to a critical examination of the articles of 
faith and the Sacred Laws. It is for this reason that he and his followers were 
called The People of Reason and Opinion. This rational spirit and philosophical 
attitude were more consistently maintained by al-Maturidi than by at-Tahawi.' 
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Al-Muttazilah (Dissenters) 


The foundation of this group originated in Basra in the early second century by 
Wasil ibn ‘Ata who was called a/-Ghazal. He was born in the year 80/699 and died 
in 131/748 during the Khalifa of Hisham ibn Abdul Malik. Al-Mas‘udi stated that 
Wasil was the first of the Mu'tazilah and its leader and the first to utter the saying 
of the condition between two conditions [i.e. between belief and unbelief].* During 
one of Hasan al-Basri’s lesson, Wasil left his seat after a theological argument and 
decided that the one who commits major sins is neither a believer nor a 
disbeliever. Hasan al-Basri then said, “Wasil has withdrawn from us |? ‘tazala];” and 
they therefore called him and his followers, the Mu‘tazilah or dissenters.” The 
Mu'tazilah on the other hand called themselves The People of Justice and Unity. 


' A History of Muslim Philosophy, M.M.Sharif, vol.1, 244-246. 

* The condition between two conditions is in reference to those guilty of major sins and die 
without repentance. He said they are not regarded as believers or unbelievers, and will be 
in an intermediate position between the two. The Mu'tazilah claim that such people will 
occupy a place in hell, though they will face a less severe punishment than pure unbelievers. 
* The word I‘tizal means to withdraw or separate oneself from, hence the name Mu'tazilah. 


24 


AHL ASSUNNA WAL JAMA‘AH AND THE VARIOUS SECTS 


They had established their own administration at the beginning of 300 AH with 
the assistance of some of the Khulafa’. Their path became known, though they 
found strong opposition from the Ash‘aris and Maturidis, who ultimately broke 
their will and determination. 


Additional notes:| The founders and leaders of this sect included: 1) Abu al-Hudhail 
‘Allaf [died 226/840] who received instruction from Uthman bin Khalid Tawil, a 
pupil of Wasil. He was a fluent speaker and vigorous in his arguments. 2) Ibrahim 
ibn an-Nadham [died 231/845],' who was generally known as being the student of 
‘Allaf. 3) Abu Ali Muhammad ibn Abd al-Wahhab al-Jubba’i (who belonged to the 
later Mu‘tazilites [born 235/849]) and was the former teacher of Abu Hasan al- 
Ash‘ari. In addition to the differences previously mentioned, Al-Jubba’i also 
claimed that the names of God are subject to rules of grammar. He therefore 
considered it possible to derive a name for God from every deed which He 
performs. On this, Al-Ash‘ari said that according to this view, God should be 
named “the producer of pregnant women,” because He creates pregnancy in them. 
Al-Jubba’i could not escape this conclusion. The Imam added: “This heresy of 
yours is worse than that of the Christians in calling God the father of Jesus.” 
Eventually, the Mu'tazilah split into more than twenty sub-groups. 


It is significant in noting some other beliefs of the Mu‘tazilah that are contrary to 
the orthodox sunni creed. They are as follows: the Mu'tazilah deny the 
questioning of the grave by Munkar and Nakir. They reject signs concerning the 
end of time, such as the anti-Christ and Gog | Ya‘juj] and Magog |Ma juj|. They 
deny the existence of the recording angels claiming that God is well aware of all 
deeds done by His servants. They deny the ascension of the Prophet to the heaven 
because its proof is based upon the testimony of solitary transmission. However, 
the gravest differences are those mentioned earlier and they are issues pertaining 
to: 1) the attributes of God, 2) the vision of God, 3) His promise and threat, 4) the 
actions of His servants, 5) the will of God and 6) the eternalness of the Quran.” 


' Ibrahim an-Nadham denied God’s power over evil stating that God has no power over sin 
and evil at all, Other Mu'‘tazalites do not deny the power of God over evil, but deny the act 
of His creating evil. In their view, God has power over it, but He does not use it for the 
creation of evil. An-Nadham also denied the will of God because according to him, will 
implies want. And he who wills lacks or needs the thing which he wills and since God is 
altogether independent of His creatures, He does not lack or need anything. Consequently, 
he maintains that will cannot be ascribed to Him. [A History of Muslim Philosophy, 
M.M.Sharif, vol.1, 209]. 

* Al Baghdadi 188-189 [A History of Muslim Philosophy, M.M.Sharif, vol.1, 204-216]. 

* A History of Muslim Philosophy, M.M.Sharif, vol.1, 202-203. 
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Al-Oadariyya 


The Qadariyya are those who went to an extreme in establishing the ability of 
man claiming that man does not need any divine help in his actions; rather it is 
the servant who creates the act. The first to speak about destiny [gadar| (and the 
actions of the servant) in this context was a man named Ma ‘bad al-Juhani. He would 
attend the lectures of Hasan al-Basri and many of the people of Basra joined him. 
Consequently, Hajjaj punished him and killed him in 80 AH by the order of Abd 
al-Malik. This ideology is similar to that of the Mu'‘tazilah [and is shared by the 
Shi’a, both of whom deny that God creates evil but rather ascribe to man the 
ability to create evil|. Additionally, one of the leaders from the Mu‘tazilah was one 
of the leaders of the Qadariyya whose name was Ibrahim al-Nadham. 


Imam Awza‘i stated that the first to speak about destiny |gadar| (and the actions of 
man) in this manner was a man from Iraq named Sawsan. He was Christian, after 
which he converted to Islam, and then became Christian again. Awza‘i also noted 
that Ma‘bad al-Juhani took knowledge from Sawsan and Ghaylan (one of the leaders 
of the Qadariyya) took from Ma ‘bad al-/uhani. 


Supplementary notes 


|Abu Zahra states:| ‘Toward the end of the Rashidin period as well as the time of the 
Ummayyads, many Muslims immersed themselves in the issue of gada’ (divine 
decree) and gadar. One group went to the extreme in rejecting the will of the 
servant in any of his actions. This group became known as the Jabriyya. However, 
the Qadariyya went to the other extreme stating that the action of the servant is 
due to his will that is independent of God’s will. This was one of the issues in 
which the Mu'tazila agreed with the Qadariyya. [Indeed, such a notion would 
imply that one could perform an action against the will of God which is absurd]. 
Furthermore, the Qadariyya did not stop at this point; they went to the extent in 
denying the pre-eternal knowledge of God of all things. They held that God did 
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not pre-eternally decree all things and that God’s knowledge commences at the 
time of the action. Moreover, some of the latter scholars were astonished at how 
the name of this group “Oadariyya” was arrived at given that they are rejecters of 
gadar. Some responded to this by saying that there is no obstacle in ascribing the 
opposite to what one says, just as some things are named by their opposites. Other 
held that they denied gadar from God and established it for the servant; so as a 
result they became known as the Qadariyya; because they held that all actions 
were a result of the will and power of the servant. It is as if they gave the servant 
complete authority over gadar. Some writers leaned to the idea that this name was 
ascribed to them by their opponents.’ 


Imam Malik disliked the Oadariyya who claimed that the servant is a creator of 
his own actions. He refrained from speaking to them and forbade them to sit with 
him. He stated, “Umar ibn Abdul Aziz used to say, ‘If Allah had willed that He 
should not be disobeyed, He would not have created Iblis (the leader of wrong 
actions).’”” Imam Malik’s dislike of them was due to the damage they may inflict 
upon the religion and on that basis forbade his students to marry them, attend 
their funeral processions or pray over them. Malik was asked about the people of 
gadar, “Should one keep out of their discussions?” He replied, “Yes, when one 
recognises their position. We command them to what is correct and forbid them 
from what is wrong. We inform them of their opposition to the truth and we do 
not continue to speak to them or pray over them or attend their funerals. And I do 
not think that others should marry them. Allah says, [A believing slave is better 
than an idolater].. One must not pray behind them nor transmit hadith from 
them. If you come across them in a place, remove yourself from them.”° 


Moreover, when the Qadariyya came to argue with Abu Hanifa about gadar, he 
said, “Do you know that someone who looks into gadar is like someone who looks 
into the rays of the sun; the more he looks, the more his confusion increases. 
Though you do not stop at this point. You persist until you equate the decree and 
justice. How is it that Allah decrees all things and they occur according to His 
decree, yet people imagine that what happens is by their own actions?” They said 
to him, “Can any of the servants produce something in the kingdom of Allah that 
He did not decree?” He replied, “No, but there are two aspects to decree [gada’ 
and they are: command and power. That is, He decided for His servants and 
decreed that some be unbelievers (through their choice) but did not command it, 
and indeed forbade it.” 


’ Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 110-111. 
* Quran 2:221. 
* Al-Umam al-Arba‘a, Muhammad Abu Zahra 58-59. 
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Verily, Abu Hanifa dealt with the question in a restrained way. He believed in the 
decree of good and evil and the comprehensiveness of God’s knowledge, will and 
power of all things. None of a person’s actions are independent of God’s will even 
though the servant’s acts of obedience and disobedience are ascribed to him and 
he has choice with respect to them. He will be questioned and accountable for 
them and will not be wronged the weight of an atom. This is the Quranic dogma 
derived from the Quran.’ 
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Al-Jabriyya 


The Jabriyya are those who reject the free will of man, maintaining that he is 
compelled to act, having no ability or choice, thus rendering him like a feather at 
the mercy of the wind. They are utterly opposite to the Mu‘tazilah who went to the 
other extreme stating that the servant is the creator of his own actions. Based on 
this manner of thought, the Jabriyya maintain that the servant does not receive 
what he intends, and neither does he have a will or choice to act or behave in 
accordance with what God has given him from the blessing of intellect. They 
became misguided. Their will was shattered and their intentions became undone. 
They lived a comfortable and untroubled life where they depended on nothing 
and drowned in their transgressions adopting illegal sexual activity and depravity 
as a way of life. They justified their evil actions with this covering. 
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From the Jabriyya emerged a group called al-Jahmiyya who were followers of al- 
Jahm Ibn Safwan al-Tirmidhi al-Farasi who was killed in 131 AH toward the end 
of the Umawi government. He claimed that the Quran was created, and that man 
is compelled to act (having no power over his own actions) and that man has no 
qualities that can be associated with ability or power. From among his claims was 


' Al-Umam al-Arba‘a, Muhammad Abu Zahra 221-229. 
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the following; “A person who knows Allah and does not say the testimony of faith 
is not a disbeliever because the knowledge of Allah is not removed with silence 
and neither is it removed by rejecting Him.” However, this notion is rejected. 


Supplementary notes 


[Imam Abu Zahra:| In the time of Bani Umayya, Muslims delved into the issue of 
divine decree and about the servant’s will and ability in relation to the will and 
ability of God. One group held that the servant does not create his own actions 
and no actions can truly be ascribed to him. The position of this school was that 
the servant cannot be characterised with ability |gudra|; rather he is forced to act 
having no power, will or choice. They held that God creates the action in the 
servant and actions can only be ascribed to man metaphorically in the same way 
as they are ascribed to non-living things, like a tree produces fruit, the flowing of 
water, or the rising and setting of the sun. 


It is generally held that the one responsible for the formation of this group was al- 
Jahm ibn Safwan. Other than the views mentioned earlier, he also propagated 
further ideas, such as: 1) claiming that paradise and hell-fire will perish and that 
nothing is eternal and that when the word eternity is mentioned in the Quran, it 
merely means a long time and not absolute eternity. 2) He claimed that faith was 
only recognition and that disbelief was ignorance. 3) He declared that the words of 
God are created and not eternal. Some scholars held that the notion of the Quran 
being created was built upon this idea. 4) He declared that God has no attributes, 
even to the extent of not ascribing the attribute of life or knowledge to Him.’ 


i SII 
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Yall oda be oJ bles Ma ail oe Std y 


' Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 102-105. 


29 


AHL ASSUNNA WAL JAMA'AH AND THE VARIOUS SECTS 


Al-Karramiyya 


They are the followers of Muhammad ibn Karram who died in 256 AH. He had 
many followers from the area of Naysabur. Among other things, he would liken 
and compare God to His creation |mushabbih|. He would say that God is a body (or 
form) who has a limit and an end from the direction He touches His throne with. 
He attributed God as a physical being stating — that He makes contact with His 
throne, which is a place of rest for Him. He also stated other erroneous things that 
no sane mind will accept. Indeed, such deviations are rejected by text and reason 
though we will not lengthen our reply to this misguidance. 


The Murji’a 


The Murji’a were a faction of innovators who assert that disobedience is of no 
harm to oneself, but that God forgives all sins as long as one has faith, thus going 
to the opposite extreme of the Khawarij. As a result of their belief, they frequently 
neglected their religious rites. It should be noted that although these sects may no 
longer exist today as recognised groups, several of their beliefs have continued 
and are heard being advocated by present-day figures who style themselves as 
reformers. ‘The Messenger of God said, “This sacred knowledge will be borne by 
the reliable authorities of each successive generation, who will [preserve it and] 
remove from it the alterations of the excessive, the interpolations of the corrupt, 


sol 


and the false interpretations of the ignorant. 
The Shi'a 


The Shi‘a are among the oldest Islamic sects. They appeared with their political 
position at the end of the reign of Uthman and grew and flourished in the time of 
Ali. In the Umayyad period, when injustices were perpetuated against the 
descendents of Ali, people’s love and compassion for them increased and they saw 
Ali and his sons as martyrs to that injustice. So the Shi‘ite school expanded and its 
supporters increased. 


The separation of the Shi'a from the body of the Muslims was political in origin 
and turned on the matter of how the khalifa of the Muslims should have been 
decided upon. Their difference with the majority was initially based on two points. 
Firstly, the khalifate was a matter to be decided by appointment of the Prophet 
and not the community as a whole. In their view, it was inconceivable that the 
Prophet would have ignored this and left it up to the community to decide. The 
khalifate must have been specified for them and was protected from major and 
minor wrong actions. Secondly, they maintained that Ali was the khalifa chosen 


' Baihaqi | Al-Figh al-Akbar 24. 
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by the Prophet and that he was the best of the Companions. However, such 
contentions have no basis and the proofs and evidence that rebuff such dogma is 
vast.' Ahl as-‘Sunna’s view is that Abu Bakr was chosen to lead the people by 
Prophet Muhammad ((God bless him and grant him peace)) when he said, “Allah 
and His Messenger with not accept any apart from Abu Bakr.” Moreover, Abu 
Bakr was the most superior and knowledgeable of all the Companions and the 
most capable for the position as khalifa. Testament to this is the fact that there is 
consensus from Ahl as-Sunna on the issue and it is impossible for there to be 
consensus on an error as the Prophet said, “My community will not unite upon an 
error.” 


Although this was the basis for their position, the Shi‘a were not all the same. 
Some were excessive in their esteem for Ali and his descendents and some were 
not so excessive. The excessive sects of the Shi‘a elevated Ali to the rank of 
prophethood and some of them went so far as to deify him. Some of them claimed 
that God was incarnate in the Imam, Ali and his sons, adopting a position similar 
to the Christian incarnation. Some of them believed that every imam had divinity 
incarnate in him which then transmigrated to the next imam. Most of the imami 
Shi‘ites agree that the last imam did not die but is still alive and will return and fill 
the earth with justice. One group termed the Seveners, claim that Ali ibn Abi 
Talib is alive and will not die and another group said that Muhammad ibn al- 
Hanafiyya (a son of Ali by a wife other than Fatima) is alive and being nourished by 
honey and water. Various groups claimed that certain prominent people were not 
dead or killed but were still alive. 


Some extreme Shi‘a combined these views with social ideas in a very corrupt 
manner. They permitted the consumption of wine and carrion, permitted 
incestuous marriage and interpreted the words of God: “Those who believe and 
do right actions are not to blame for what they have eaten provided they are god- 
fearing and believe and do right actions, and then are god-fearing and believe, and 
then are god-fearing and do good,” to mean that prohibitions like carrion, blood 
and swine are allusions to people who must be hated like Abu Bakr, Umar, 
Uthman and Mu‘awiyya, and that all the obligations and prohibitions of the 
Quran carry metaphorical meaning. 


' See the text: Defence Against Disaster, by Qadi Abu Bakr Ibn al-Arabi. 
* Muslim 2387 | Ahmad 6/106 # 144. 
Quran 5:93. 
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It is therefore evident that the Shi‘ites were a blend of opinions and confused ideas 
into which a great number of false concepts from ancient religions crept wearing 
Islamic guise. European orientalists have posited numerous theories about their 
origin: Judaism (through the Yemeni Jew, Abdullah ibn Saba’), ancient Persia with 
its entrenched concept of dynastic succession, or various eastern creeds like 
Buddhism, Manichaeanism and others. There is no doubt that Shi‘ism, with its 
sanctification of the House, draws from many ancient Asiatic religions, including 
the Hindu belief of reincarnation in which the soul moves from one person to 
another. The concept of divine incarnation comes from the Christians and 
Brahmanism. Various Messianic concepts are taken from Judaism.’ The Shi‘a 
agree that Ali ibn Ali Talib is the chosen khalifa from Prophet Muhammad and 
that he is the greatest Companion. There are many branches of the Shi‘a and they 
are as follows: 


The Saba-tyya 


‘They are the followers of Abdullah ibn Saba’, a Jew from the people of Hira. His 
mother was a black slave, which is the reason why he was referred to as Ibn as- 
Sawda’. He was one of the strongest campaigners against Uthman. He began to 
circulate claims that he found in the Torah that every prophet has an heir and that 
Ali was the heir of Muhammad and that he was the best of heirs as Muhammad 
was the best of Prophets. Then he announced that Muhammad would return to 
life. He used to say, “I am amazed at those who say that Jesus will return but do 
not say that Muhammad will return.” After this, he deified Ali. Upon hearing such 
things, Ali intended to kill him, though was prevented from doing so by Abdullah 
ibn ‘Abbas. 


When Ali was killed, Abdullah ibn Saba’ began to take advantage of peoples love 
for Ali and spread news that the deceased was not Ali, but was in-fact a devil that 
had impersonated him; and that Ali had ascended to the heaven just as Jesus the 
son of Maryam did. He said, “Just as the Jews and Christians lied in their claims 
about killing Jesus the son of Maryam, then what the Khawarij claim about killing 
Ali is also a lie.” There were those amongst the Sabaiyya who would say that 
divinity resided in Ali and in the imams after him; and such a concept is in 
harmony with the ancient religions who believed that divinity was embodied in 
particular persons. 


' Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 32-39. 
’ Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 37. 
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The Gharabiyya 


This was a group that did not deify Ali as the Saba-iyya did, though they made Ali 
superior to the Prophet. ‘They claimed that the messengership was for Ali and that 
angel Jibril erred and mistakenly went to Muhammad instead of Ali. They were 
referred to as the Gharabiyya because they claimed that Ali resembled the 
Prophet just like a crow resembles a crow. Such empty words were refuted by 
sunni scholars such as Ibn Hazm in his text a/-Fasl. Furthermore, this indicates 
ignorance regarding history and ignorance of the facts. For indeed, Ali was a child 
at the time Muhammad first received revelation. He was not at the age where he 
could receive revelation or carry the burden of the message; for he was only nine 
years old at the time and this is not even the age of maturity. 


As for ignorance relating to the facts, Ali in his manhood did not resemble the 
Prophet in his body. Each person had a specific body with a specific trait. ‘This 
being the case, it is categorical that any resemblance between them at the time 
Muhammad was sent and the time Ali was a boy of nine years is a myth. Indeed, it 
is not possible that there be any resemblance between a boy of nine years and a 
man of forty. So how will Jibril err between a man and a boy? Moreover, there is a 
surah in the Quran called Muhammad and the clear verse in the Quran 
[Muhammad is the messenger before whom other messengers have passed away].' 


This group and others that resemble them deviated hideously from the right way 
concerning its beliefs. However, the Shi‘a (claim that this group is) not regarded as 
one of their own and they refer to them as extreme; and neither do they regard 
most of them as people of the gibla. Though we say that this was a group that 
carried the name Shi‘a in the history of Islam and they carried many of the Shi‘a 
books.” 


The Kaysaniyya 


They were the followers of al-Mukhtar ibn Ubayd ath-Thagafi, one of the 
supporters of Ali. Prior to becoming Shi‘a, he was a Kharijite. The doctrine of the 
Kaysantyya entailed: i) they did not claim that the imams were divine as the Saba- 
iyya did; rather they claimed that the imam is a holy being who was owed absolute 
obedience and was protected from error, ii) they believed as did the Saba-iyya that 
the imam Muhammad ibn al-Hanafiyya would return. Some held that he died and 
will return and the majority believed that he did not die and is alive and 
nourished by honey and water, iii) the Kaysaniyya believe in bada’— that God may 
change that which He wills due to circumstances changing and that He commands 


' Ouran 3:144. 
* Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 39. 
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certain things and then commands its opposite. Certainly, such notions imply that 
God is unaware of future circumstances — which is impossible, iv) they believe that 
one’s soul may exit and reside in another body. Indeed, such a concept is taken 


from Hindu philosophy. 
The Zaydiyya 


This group of Shi‘ites is the one closest to the mainstream Muslim community. 
They do no elevate their imams to the rank of prophethood or even close to it; 
rather they regard them as they regard the rest of the people. However, they 
maintain that they are the most superior after Prophet Muhammad. They do not 
proclaim any of the Companions to be disbelievers. The imam of this group is 
Zayd ibn Ali al-Abidin. Zayd rebelled against Hisham and was killed and 
crucified. The Zaydiyya believe that the imam is stipulated by description, and not by name. 
They also held that the qualities which the imam must have to receive people’s 
allegiance is that he is a descendant from Fatima, is scrupulous, possesses 
knowledge, is generous and that he summons people to himself. They therefore 
held that these attributes befit Ali and that he is the imam after the Prophet. 


The Zaydiyya also believe that there could be two imams in two different areas so 
that each imam was an imam of his region. They further believe that the one who 
commits a major sin will be in the fire forever if he does not sincerely repent. They 
derived this from the Mu‘tazila because Zayd followed the Mu‘tazila school as he 
was connected to their shaikh, Wasil Ibn ‘Ata. This connection between Wasil and 
Zaid was the reason why some of the Shi‘a despised him; for Wasil would echo 
that Ali ibn Abi Talib was is absolute error when he fought in the Battle of the 
Camel [as-hab alJamal| and the Battle of Siffin. However, it is apparent that the 
hatred of the Shi‘a was targeted at Wasil and not at the Mu'tazila; for the views of 
the Shi‘a in general with respect to what they believe is in harmony with the views 
of the Mu‘tazila and these views are completely different to those of the Ash‘aris 
and Maturidis. Currently, the Zaydiyya are of two types: the former ones who are 
not regarded as rafida |i.e. they do not reject the Khalifate of Abu Bakr and Umar and 
acknowledge them| and the latter group who reject the khalifate of Abu Bakr and 
Umar and are regarded as rafida. The teachings of the Zaydiyya exist in Yemen 
and they are close to the former Zaydiyya with respect to what they believe. 


Additionally, the Zaydiyya held that it is permitted for the less superior to be 
imam. So if a superior imam possesses these qualities and is more entitled but 
those in authority choose and give allegiance to someone inferior, he is a valid 
imam and must be obeyed. This, in their view was the basis for the validity of the 
khalifate of Abu Bakr and Umar and not declaring the Companions who gave 
them allegiance to be unbelievers. Zayd said, “Ali is the best Companion, but that 
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the khalifate went to Abu Bakr for a benefit which the Companions perceived and 
in order to preserve the righteous principle of suppressing seditions and 
heartening the populace. People might have still resented Ali because the blood 


al 


was not yet dry on his sword on which he had wielded against them. 


Unequivocally, Abu Bakr was the best of the Companions in every facet, He was the most 
intelligent, the most learned, the most god-fearing and the most superior. This 
view is by consensus of the scholars and is demonstrated by many incidents such 
as that related in at-Tabari when Fatima and ‘Abbas came to Abu Bakr asking for 
their inheritance from the Messenger, which consisted of his land at Fadak and his 
share of Khaybar, Abu Bakr said to them, “I heard the Messenger of God say, 
“We do not leave inheritance. What we leave is sadaga.” Fatima parted from him 
and did not speak to him until she died six months later after the death of the 
Prophet. Ali saw people turning their faces away from him. This was the end of 
the story and anything beyond that is an addition of the Shi‘a. When Ali became 
khalifa, he did not give any of her heirs nor any of Banu Hashim what the 
Messenger of God left because of the hadith, “We do not leave inheritance.” 
Moreover, when Abu Bakr forbade the inheritance, he also denied his daughter 
Aisha this inheritance. There are other mixed and false narrations about Ali and 
Banu Hashim rejecting the homage of Abu Bakr. However we have ignored them 
since they are discredited. ‘here are many narrations which confirm that Ali 
hastened to give homage to Abu Bakr and to help him in the affairs of the 
khalifate. However, Ibn al-Athir says that the sound view is that Ali did not give 
allegiance to Abu Bakr until after six months.’ 


The Shi'a response is that Abu Bakr oppressed Fatima by not giving her the 
inheritance and they used as their basis the verse of the Quran [Sulayman was 
Dawud’s heir (to the exclusion of the rest of his children)|.’ However, the meaning of the 
verse is that Sulayman was Dawud’s heir in respect of knowledge and 
prophethood; and not wealth. This is certainly the case given that Dawud had 
other children that were not mentioned. If the meaning was with respect to wealth, 
Sulayman would not have been specified alone. This is further highlighted by 
another verse where God says [Then We made Our chosen slaves inherit the Book 


' The saying that a preferred person [mafdul] can be the khalifate even in the presence of a 
superior person |alfadil| has no basis in Islam. Indeed, this stemmed from the Zaydiyya. 
[Abu Bakr as-Saddiq, Muhammad Rida 34]. 

* Defence Against Disaster, by OQadi Abu Bakr Ibn al-Arabi — pt 3. | Abu Bakr as-Saddiq, 
Muhammad Rida 33. 

? Quran 27:16. 
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(the Quran)]." This means the Muslims. Moreover, the Prophet said, “The scholars 
me 


are inheritors of the Prophets. 
Furthermore, the Prophet's death was a great tragedy, and one can only imagine the 
circumstances. Umar could not believe it and said, “The Messenger has not died, 
but his Lord has sent for him as he sent for Musa. He remained away from his 
people for forty days. I hope that the Messenger will live until he cuts off the 
hands and tongues of some men of the hypocrites who claim that he has died.” 
Abu Bakr then stood amongst the people with his teary eyes and said, “Listen to 
me O people. Those of you who worshipped Muhammad, know that he is dead 
like any other mortal. But those of you who worship the God of Muhammad, 
know that He is alive and will live forever.” Silence then fell among them. They 
were stunned and bewildered. Abu Bakr then recited the verses from the Quran 
[Muhammad is only a messenger before whom other messengers have passed 
away. If he were to die or be killed (like others) would you turn away on your heels 
(and revert to unbelief?). Those who turn on their heels do not harm God in any 
way (but only harm themselves). God will recompense the thankful].' 


Abu Bakr’s address was electrical in character. It appeared as though the people 
did not know that the verses of the Quran had been revealed until he recited them 
that day. Umar said, “By God, when I heard Abu Bakr recite these words, I was 
astonished to the extent that my legs would not bear me and I fell to the ground 
knowing the Prophet was indeed dead.” It was truly a defining moment in Islam. 


Upon the Prophet’s death, hypocrisy raised its head, the Arabs denounced their 
Islam and the Ansar secluded themselves. A’ishah said, “If the matter that 
descended upon my father had come down upon the rigid mountains, it would 
have broken them. They first inquired, “Where should the Prophet be buried?” 
We could not find anyone with knowledge concerning this. Then Abu Bakr said, 
“I heard the Prophet saying: ‘No prophet dies but that he is buried beneath the 
bed upon which he died.” She said, they disagreed about the inheritance and 
could find no-one with knowledge on that point, after which Abu Bakr said, “I 
heard the Messenger of God say: ‘We the company of the prophets are not 
inherited from. What we leave is sadaqah.” 
first issue of disagreement among the Companions. Some said, “We will bury him 
in Makka, the city where he was born.” Others said, “No, in his mosque,” while 


Some scholars said that this was the 


' Quran 35:32. 

* Bukhari, Musnad Ahmad and Ibn Majah | Al-Imama min Abkar al-Afkar fi Usul al-Din, 
by Sayf ad-Din al-Amadi 250, 

“ Musnad Imam Ahmad 3/196 | Defence against Disaster, Qadi Abu Bakr Ibn al-Arabi. 

* Quran 3:144, 
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others called for him to be buried in al-Baqi’. There were other suggestions like 
Bait al-Magqdis. This went on until Abu Bakr told them of what he had knowledge 
of. Ibn Zunjawayh said, “This sunna was one which was specifically as-Saddiq’s 
among all the Muhajirun and Ansar; and they had recourse to him for it.’ 


As for his being the most knowledgeable, an-Nawawi said in his Tahdhib: Our 
companions proved the vastness of his knowledge by his words in the sound 
hadith reported in Bukhari and Muslim: “By Allah, I will fight anyone who 
distinguishes between the prayer and zakat. By Allah, if they refuse me as much as 
the rein of a camel which they used to pay the Prophet, I will fight them over their 
refusal.” Shaikh Abu Ishag pinpointed an important proof in this; namely that 
Abu Bakr was the most knowledgeable, because they all failed to understand the 
judgment of this issue except for him, then it became clear to them because of his 
discussions with them that his words were the correct position; after which they 
agreed with his view. Ibn Umar was asked, “Who would give fatwa for the people 
at the time of the Messenger?” He said, “Abu Bakr and Umar. I do not know of 
anyone other than them.” Indeed, Abu Bakr was firm and unwavering in his 
actions amidst the shock of all events that immediately transpired following the 
Prophet’s departure. 


A’ishah said: The Messenger of God said, “It is not fitting for a people to be led 
(as imam) by any other person when Abu Bakr is amongst them.”” Note that the 
word imam means both as leader and imam of the prayer. In addition, he was 
most knowledgeable of the sunna. When the companions referred to him on 
several occasions, he produced for them transmissions of the sunna that he had 
memorised; and which they did not have. However, this is natural given that he 
befriended the Prophet from when he was a boy until death. 


Moreover, Abu Bakr had reached the limit in the interpretation of dreams. He would 
interpret dreams in the life-time of the Prophet. Muhammad ibn Sirin said: “Abu 
Bakr was the most able of this ummah after the Prophet to draw a meaning (from 
a dream).” Samurah said: The Messenger of God said, “I have been commanded 
to interpret the dream (and to inform or teach it) to Abu Bakr.” Ibn Kathir said 
that he was the clearest and most eloquent of people. Abu Bakr was one of the 
Companions who had memorised the whole Quran; and whom commanded that 
the Quran be gathered after Umar had discussed the issue with him. The task was 
undertaken by Zaid ibn Thabit and eventually, the Quran was compiled. 


' Tarikh al-Khulafa—Jalal ad-Din Suyuti 60. 
* Tirmidhi 3673. 
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Abu Hurairah said, “By the One whom there is no god but Him, if Abu Bakr had 
not been appointed khalifa, then Allah would not have been worshipped.”' Then 
he said it a second time and then a third. Someone said to him to him, “How is 
this so?” He said, “The Messenger of God directed Usama ibn Zaid along with 
seven hundred men to Syria. When they arrived at Dhu Khushub, the Prophet 
died. The Arabs around Madina reneged on their Islam and the Companions of 
the Prophet gathered around him and said, “Bring them back. Do you direct them 
against the Byzantines while the Arabs around Madina have renounced Islam?” 
He said, “By the One whom there is no god but Him, even if dogs were dragging 
the wives of the Prophet by their feet I would not return an army which the 
Messenger had sent, nor change a standard which he had tied!” He then sent 
Usama, and as Usama was passing each tribe (who wanted to renege on their 
Islam, the tribes decided not to engage them or articulate disbelief and to leave 
them until they met the Byzantines assuming they would die). However, the 
Muslims met the Byzantines, defeated them and killed them and returned safely, 
so that the tribes remained firm in Islam.” 


Adh-Dhahabi said: When the death of the Prophet became well known in the 
districts, many Arab groups renounced Islam and refused zakat. As a result, Abu 
Bakr prepared to fight them. Umar and others advised him to avoid fighting them, 
so he said, “By Allah, if they refuse me a hobbling cord or a young she goat which 
they used to pay to the Prophet, I will fight them over its refusal.” Umar said, 
“How can you fight people when the Prophet said ‘I have been ordered to fight 
people until they say: There is no god but Allah and Muhammad is His Messenger 
and whoever said it has safeguarded his blood and property except for its due 
(punishment for crimes) and his reckoning is with Allah.’?” Abu Bakr said, “I will 
fight those who differentiate between the prayer and zakat, for the zakat is what is 
due on property, and he said, “Except for its due.” Umar said, “By Allah, it was 
only that I saw that Allah had expanded the breast of Abu Bakr to fighting and I 


knew it was right.”° 


Abu Bakr was irrefutably appointed by the Messenger when he said, “Follow the two that 
will come after me; Abu Bakr and Umar.” Abdullah ibn Umar said that he heard 
the Prophet saying, “There will be twelve khalifas after me; Abu Bakr will only 
remain for a little while.”’ A’ishah said that the Prophet of God said to her, “Call 


' Bayhagi and Ibn ‘Asakir - Tarikh al-Khulafa’ 60-61. 

* Tarikh al-Khulafa—Jalal ad-Din Suyuti 66. 

* Tarikh al-Khulafa—Jalal ad-Din Suyuti 67. 

* Tirmidhi 3663 | Ibn Majah 97. 

* There is unanimous agreement [ijma‘] on the first part of this hadith, as it has been 
transmitted through many paths. |'Tarikh al-Khulafa—Jalal ad-Din Suyuti 51]. 
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your father (Abu Bakr) and your brother so that I can write something, for I fear 
that some desirous person will emerge and say, “I am more worthy,” and Allah 
and the believers will refuse all except Abu Bakr.”' In addition, Jubayr ibn Mut‘im 
related from his father that he said: A woman came to the Prophet and he told her 
to come back to him later. She said, “What about if | come back to you and do not 
find you?” As if she was implying death. He said, “If you do not find me them 
come to Abu Bakr.” 


Also, a narration from Abdullah Ibn Za‘mah states that he said: On the first of 
Rabi‘ al-Awwal, Bilal entered and called the adhan for prayer. The Prophet said, 
“Let Abu Bakr lead the people in prayer.” However, Abu Bakr was not present 
amongst the people (though Umar ibn al-Khattab was). So I said, “Come and lead 
the prayer Umar!” He got up and gave takbir and he was a man with a loud voice. 
When the Prophet heard (his voice) in takbir, he said, “Where is Abu Bakr? Allah 
and the believers reject this. Let Abu Bakr lead the people in prayer.” He said this 
three times. A’ishah said, “O Messenger, Abu Bakr is a person with a tender heart. 
If he rises in your place, he will be overtaken by tears.” The Prophet said, “You 
are the companions of Yusuf. Let Abu Bakr lead the people in prayer.”” Also, Ibn 
‘Abbas said, “The Prophet never prayed behind anyone except Abu Bakr and one 
rak‘ah behind Abdur-Rahman ibn ‘Awf.” 


The Shi‘a believe that Ali was superior to Abu Bakr on the basis that Ali engaged 
in Jihad more than that of Abu Bakr and that this dictates that he be superior 
given that God said [Those believers who stay behind — other than those forced by 
necessity are not the same as those who do jihad in the way of Allah, sacrificing 
their wealth and themselves|.” However, jihad is split into two types: the jihad of 
advocating and spreading the message for the religion |jihad ad-Da‘wah| and jihad 
with the sword. Indeed, it is established that Abu Bakr at the beginning engaged 
in the jihad of advocating and preaching to the people to embrace Islam. Through 
his calls, he brought some of the greatest people to Islam, such as Uthman, Talha, 
az-Zubayr, Sa'd ibn Abi Waqqas, Sa‘id ibn Zaid and Abu Ubayda ibn al-Jarrah. 
Abu Bakr purchased the freedom of eight slaves who were subject to some of the 
most brutal torture by their masters, such as being bound in rope and dragged 
upon the scorching sand. ‘These slaves entailed four men and four women. The 
men were Bilal, Abu Fakih, Ammar, and Abu Fuhayra. The women were 


' Ahmad 6/106, 133 | Muslim 2387 | Tarikh al-Khulafa—Jalal ad-Din Suyuti 52. 

* Bukhari 3659 | Tarikh al-Khulafa—Jalal ad-Din Suyuti 50. 

* Bukhari 678 and 682. | 

* Muslim 418 | Tabagat Ibn Sa‘d 6/270 | Tahdhib at-Tahdhib 10/177 | AlImama min 
Abkar al-Afkar fi Usul al-Din, by Sayf ad-Din al-Amadi 254-255. 

° Quran 9:40. 
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Lubaynah, Nahdiya, Umm Ubays and Zinnira. However, Ali fought for Islam 
when it was strong. This dictates that the first (icc. Abu Bakr) is far superior. 
Testament to this fact is the Prophet’s saying that, “The sun did not rise or set for 
a man after the prophets and messengers greater [afdal| than Abu Bakr.”' In 
addition, and in accordance with the verse concerning those who sacrifice their 
wealth; it is a known fact that no one was more charitable than Abu Bakr. This is 
why the Prophet said, “The most generous of people to me with his company and 
his wealth is Abu Bakr.” Furthermore, Ahmad reported from Abu Hurairah that 
the Prophet said, “No wealth ever benefited me as did the wealth of Abu Bakr.” 
Abu Bakr wept and said, “I and my wealth are only for you Messenger of Allah.” 
It is also known that Abu Bakr was the most eager to die for Allah and his Prophet 
as displayed when Abu Bakr was badly beaten by Qurayshi youth rendering him 
unconscious for a long period of time, but that did not deter him from asking 
about the Prophet immediately upon regaining consciousness. 


Ahl as-Sunna ts unanimous that the best of mankind after the Messenger of Allah is Abu 
Bakr, then Umar, then Uthman, then Ali, followed by the rest of the ten 
Companions promised paradise. Umar said, “If the faith of Abu Bakr were to be 
weighed against the faith of the inhabitants of the earth, he would outweigh 
them.”* Ash-Sha‘bi said, “Allah singled out Abu Bakr with four qualities that He 
did not distinguish any other person with: He named him as-Saddig and no one 
else was named as-Saddiq. He was the companion of the cave along with the 
Prophet and his close companion on the Hijra and the Messenger ordered him to 
lead the prayer while the Muslims were witness to that.” Scholars maintain that 
Abu Bakr accompanied the Prophet from the moment he accepted Islam until his 
death, not leaving him in a journey or in residence except when he was authorised 
to go out on certain occasions, such as hajj and fighting expeditions. Abu Bakr was 
present at all the battles with the Prophet and was his close companion in the cave as 
God said [And there were two of them in the Cave (in Mount Thawr). He said to 
his companion, “Do not be sad, Allah is with us.” Then Allah sent down His 
tranquility upon him]. There is unanimous agreement that the Companion 
mentioned here is Abu Bakr. Ibn ‘Abbas said about the words ‘Then Allah sent down 
Fis tranquility upon him,’ is in reference to Abu Bakr. As for the Prophet, tranquility 
was always upon him. He gave tremendous service in the battles and was firm on 


the Day of Uhud and the Day of Hunayn when all of the people had fled. 


’ Kitab Ma‘alim Usul ad-Din, by Fakhr ad-Din ar-Razi in the Chapter of The Tenth of the 
Imams. | Abu Bakr as-Saddiq, Muhammad Rida 34. 

* Ahmad 2/253 | Tirmidhi 3661 | Ibn Majah 94 | Tarikh al-Khulafa—Jalal ad-Din Suyuti 34. 
* Bukhari 3754. 

. Quran 9:40. 
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Furthermore, Abu Bakr was the first man to accept Islam, the first to compile the 
Quran together, the first to name it a mus-haf (written copy), and the first to be 
named khalifa. He was first to establish bait al-Mal (a building in which the zakat 
and other revenues were stored while they were being distributed).' He emigrated 
with the Prophet, leaving all his possessions and family behind. Then there are his 
words on the Day of Badr, and on the Day of Hudaybiyya when the matter of 
entering into Makkah seemed blurred to others. There is his weeping when the 
Messenger said, “Allah has given a slave the choice between this life and the next 
(and he has chosen the next).” Then Abu Bakr wept and said, “We would ransom 
you with our fathers and mothers.” The Companions said, “We were astonished at 
his weeping because the Messenger was the servant given the choice, and Abu 
Bakr was the most knowledgeable.’ 


Moreover, Mus‘ab ibn az-Zubayr said, “The ummah agree unanimously on his 
being named as-Saddiq because he hastened to affirm the Messenger of Allah and 
adhered steadfastly to truthfulness and he was not careless nor did he hesitate in 
any state or condition. He made glorious stands in Islam, among which is the story 
on the Night of the Isra’, his steadfastness and his replying to the unbelievers 
about it. It is narrated that when the Prophet (God bless him and grant him peace) 
related the incident of the Ascension [Mi‘aj| to the people of Makkah, they 
rejected him and went to Abu Bakr saying, “Your friend is saying such and such.” 
Abu Bakr replied that if the Messenger of Allah said it, then he was telling the 
truth. He then went to the Prophet who related the details of the incident to him. 
Every time the Messenger of Allah made a statement, Abu Bakr would say, “You 
have spoken the truth.” When he had finished informing him, Abu Bakr said, “I 
testify that you are the Messenger of Allah,” upon which the Prophet said, “And I 
testify that you are indeed most truthful (siddiq)].”” 


Abu Bakr was a man who even in the days of ignorance stood for the highest 
values. During such a period, it is a known fact that he never consumed alcohol. In 
Suyuti’s History of the khalifs, it relates that Abu Bakr was with the caravan in 
which the Prophet travelled as a twelve year old boy. According to this narrative 
the monk Bahira at Basra spoke to Abu Bakr and told him that the boy 
Muhammad was destined to be a prophet. This is an important piece of 
information which is sound. Its story is significant as it demonstrates that the 
Prophet and Abu Bakr were companions even in childhood." 


' Tarikh al-Khulafa—Jalal ad-Din Suyuti 65. 
* Tarikh al-Khulafa—Jalal ad-Din Suyuti 27 
* Tafsir al-Kabir. 

* Abu Bakr as-Saddig, Masudul Hasan 13. 
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As for the generosity of Abu Bakr, the Prophet ((God bless him and grant him peace)) 
said, “The most generous of people to me with his company and his wealth is Abu 
Bakr. If I were to take an infinite friend other than my Lord I would have taken 
Abu Bakr, but there is brother-hood of Islam and its affection. Let no door remain 
open except for the door of Abu Bakr.”' Moreover, the verse [He who gives in 
charity and fears Allah and confirms the good; We shall pave his way to ease],” 
was due to the conduct of Abu Bakr in purchasing and setting free eight slaves 
whom were subject to torture. Such a recognition by Allah indicates his status. 


What Abu Bakr had to contend with in his time was so extraordinary that anyone 
else in his position at that time would have plainly failed. ‘Testament to this is the 
hadith mentioned earlier: “If Abu Bakr had not been appointed khalifa, then 
Allah would not have been worshipped.”’ Some of these matters include: 1) the 
dispatch of Usama’s army, 2) fighting those who renounced Islam, 3) fighting those 
who refused zakat, 4) he was required to deal with Musailamah the liar who 
claimed prophethood; 5) the compilation of the Quran, 6) he oversaw the 
campaigns in east and south Arabia, such as in Bahrain and Yemen. Campaigns in 
eastern and western Iraq; campaigns in Syria, such as the battle of Basra and siege 
of Damascus; and all the while had to deal with the political, social, economical 
and military organisation of Islam. 


The Ithna ‘Ashariyya | Twelvers| 


This group bears the name Shi'a al-Jmamiyya and it includes under its banner the 
largest Shi'a school present in Iran, Irag, Pakistan and other Islamic countries. 
Included in this are groups who oppose Quranic text and any command in the 
religion known by necessity. Other groups under this banner are weak in their 
beliefs and their actions are not regarded Islamic due to their major deviation. 
This group believes that the imams are not known by their description as Imam 
Zayd ibn Ali said; rather they were specified in person. They believe that Ali was 
specified by the Prophet as imam after which he appointed those after him with 
instruction from the Prophet. The Imamiyya agree that Ali’s position as imam is 
established with clear text specifically from the Prophet and with conviction and 
not merely description of the individual. However, scholars from the sunni 
orthodox school reject what they use as proof given its weakness and non-reliable 
chains of transmission. 


' Mentioned by an-Nawawi, Tarikh al-Khulafa—Jalal ad-Din Suyuti 27. 
. Quran 92:5-7. 
* Bayhaqi and Ibn ‘Asakir — Tarikh al-Khulafa’ 60-61. 
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They believe that the appointed individuals after Ali are his children from Fatima 
(ie. Hasan and Husain). The Shi‘a agree on this point but differ on who comes 
after them. Some say that the disagreement ranges into more than seventy groups, 
though the largest are the /tina ‘Ashariyya and the Isma ‘iliyya. ‘The Ithna ‘Ashariyya 
believe that after Husain, the imamate went to Ali Zayn al’Abidin, then 
Muhammad al-Bagqir, followed by Ja‘far as-Sadiq, then his son Musa al-Kadhim, 
then Ali ar-Rida, then Muhammad al-Jawwad, then Ali al-Hadi, then al-Hasan al- 
‘Askari and then his son Muhammad, the twelfth imam. They believe that he has 
gone into occulation. The Ithna ‘Ashariyya are found in Iraq and they make up 
approximately half of the Shi‘a there. They live according to the dictates of the 
Ithna ‘Ashariyya beliefs. The same is with the majority of the population of Iran. 


The Isma ‘liyya 


The Jsma ‘iliyya are a branch of the Jmamiyya who take their name from Isma‘il ibn 
Jafar as-Sadiq. Sections of this group are found in South Africa as well as the 
Sham region, though there are many in India and some in Pakistan. This group 
believes that Ja‘far designated his son Isma‘il as imam. ‘The result of this is that, 
even though he died before his father, the imamate continued among his 
descendants. So the imamate passed to his son Muhammad al-Makhtum, the first 
of the concealed imams, and then to his son Ja‘far al-Musaddag and then his son 
Muhammad al-Habib, the last of the hidden imams, and then to his son, Abdullah 
al-Mahdi, who gained control over north Africa and from whom the Fatimid 
dynasty derives. This group flourished in Iraq as did other sections of the Shi‘a 
way, though they were persecuted just as other sections of the Shi‘a way were 
persecuted, Due to this many fled to Persia and Khurasan and countries behind it 
such as India and Turkistan. Ensuing from this, many deviated and followed their 
desire and as a result the name Isma‘iliyya became many groups. They are also 
called the Batiniyya because of their view concerning the ‘hidden imam’ 


' Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 52-54. 
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The Khawarij 


The Khawarij were extreme in defending their dogma, and first appeared in the 
army of Ali when fighting between Ali and Mu‘awiyya was intense. They showed 
great enthusiasm for their ideas, intense religiousness in general and extreme 
irresponsibility in defence of their claims and ideas. Their position was such that 
they took expressions literally believing that their ideology was the pure religion 
from which no other believer could deviate. They considered actions to be an 
integral part of faith deeming anyone guilty of enormities to be an unbeliever. The 
Khawarij ultimately labelled Ali and those with him as disbelievers as a result of 
the arbitration (between Ali and Mu'‘awiyya) as well as all those who were 
accepting to it.' 


Imam Abu Zahra lists some of their views: 1) The first of their views was that the 
post of khalifa is filled by choosing any Muslim who looks after the welfare of the 
Muslims, It is not for one group rather than another. They held that one can 
remain khalifa as long as he establishes justice, supports the Sacred Law and is far 
from deviation and error. If he transgresses, he should be removed or killed. 
2) Their second view is that none of the Arab tribes or families should be specified 
for the khalifate. They believe that the khalifate is not restricted to Quraysh as 
others said, or even that it should be for an Arab; rather it should go to a non 
Arab, In fact, they preferred a non Qurayshi to be khalifa so that it would be 
easier to remove or kill him if he contradicts the Sacred Law or deviates from the 
truth. In their view, such a khalifa would have no tribe to defend him. 3) The 
Najdat Khawarij held that there is no need for a khalifa if the Muslims deal with 
each other fairly. In their view, the existence of a khalif was not a necessary 
obligation but was merely permitted when needed for public welfare. 4) The 
Khawarij deemed anyone guilty of an enormity to be an unbeliever. They did not 
differentiate between one sin and another. To them it was all the same. Indeed, 
they considered a mistake as a sin if it resulted in obstructing the correct position. 
On this basis, they deemed Ali a disbeliever. Therefore, a mistake in legal 
reasoning |ijtihad| exits one from the religion in their view. They applied the same 
thing to Talha and azZubayr. On the basis of ijtihad which ensued from the 
Companions against the Khawarij, they were declared disbelievers.” 


* + + 
+ +* +* 


' Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 58-59 and 100. 
* Tarikh Madhaahib al-Islamiyya, Imam Abu Zahra 63. 
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The Science of Divine Oneness | ‘tlm at-Tawhid| 
The definition of ‘tlm at-Tawhid 


It is knowledge through which it is understood that there is no other being who is 
worshipped except the one divine being; [and believing] that He is one is His 
essence [dhai]|, one in His attributes [sifat] and one in His actions [af‘al]. Note: the 
meaning of God being one |ahad| is to negate partnership, similarity and divisibility of His 
essence, attributes and actions.’ 


Supplementary notes 


Given the undeniable existence of Allah based on clear and explicit evidence, the 
focus of the Prophets was not aimed at proving God’s existence; but rather the 
main objective was to eradicate worship of all other beings except Allah. Allah 
says [Their messengers said: ‘Is there any doubt in God, the Maker of the heavens 
and earth?’].’ Another verse states [And if you ask them who has created the 
heavens and earth, they will surely say Allah].” This reality is therefore established 
through the natural disposition |fitra| of man as Allah has revealed. 
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The focus of the science of divine oneness |‘ilm at-Tawhid| is the essence of God with 
respect to that which is necessary [wajib] for Him, possible [ja iz], and impossible 
[mustahil|. Following this, we will discuss the news and reports [Ahabar| about what 
the Messenger of God informed about concerning the resurrection, the judgment, 
paradise, hell-fire, reward and punishment and the like. 
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' Refer to page 99 of this text for further explanation. 
* Quran 14:10. 
Quran 31:25, 
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The Religion |din| which is also called the Sacred Law [shar'] — is what God issued to 
those of sound minds and directs them through their choice to what is good for 
them in this life and the hereafter.’ 
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A Responsible Person |mukallif| according to the Sacred Law is one who is mature, 
and is sane of mind, be they male or female. It is conditional that their human 
senses are sound, and that the message of Islam has reached them, whether they 
be human or jinn. Hence, the young and the insane are not from those who are 
deemed responsible. {[Equally, those whose senses are not sound are excused and it 
is for this reason that some of the Shafi‘i scholars said that if God creates one 
blind and deaf, then contemplation and accountability is excused from such a 
person; and this is the correct view].’ 


As for jinns, maturity is not a stipulation, because their responsibility begins at 
birth. Al-Sahimy said, “Maturity is not considered for Adam and Eve, the angels 
and the jinns, because Adam and Eve and the angels are responsible from the 
time they are created, and the same applies to jinns according to the preferred 
view.” The same is mentioned by Imam Suyuty from Shaykh ‘Iz ad-Din ibn 


' Note: the word din is a noun that applies to faith [iman|, Islam and all the sacred laws. 
This means that if the word din is uttered, it means belief [fasdig|, affirmation |igrar| and 
acceptance of all the Prophets. |Minah ar-Rawd al-Azhar 265]. 

* Tuhfatul Murid 38. 

* Note: the responsibility of angels is different to that of the offspring of Adam. The 
difference in their responsibility is that they are responsible for what befits them; though 
with respect to knowing God, indeed it is natural in them without difficulty or effort. None 
of the angels are ignorant of God’s attributes as in the case of man and jinn, Due to this, 
God said [Allah bears witness that there is no god but Him, as do the angels] Quran 3:18; 
then He said [And the people of knowledge (also bear witness)]. Quran 3:18. Therefore, the 
matter is not indicated to as it has been for the angels. In addition, the one held responsible 
and accountable is the one whom the five factors relate to. These are the necessary |wajid|, 
unlawful [Aaram|, recommended [mandub|, disliked [makruh] and permissible |mubah|. The 
wajib is that which one is rewarded for performing and punished for leaving. ‘The haram is 
that which one is rewarded for leaving and punished for performing. The mandub is that 
which one is rewarded for undertaking and not punished for leaving. The mubah is that 
which one is not rewarded for doing and is not punished for leaving. Indeed, the term taklif 
means the obligation which entails difficulty or being demanded to perform that which is 
difficult, though there is no such thing in the mubah category and is therefore not 
applicable to the angels. |'Tuhfatul Murid 37 and Sharh as-Sawi 97-98]. In sum, the meaning 
of a responsible person |mukallif| is in reference to mankind and jinn and not the angels, 
because their belief and knowledge of God is inbuilt without difficulty or effort. They are 
responsible for that which befits them. [Kitab Sharh as-Sawi 97]. 
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Jama‘ah in the Sharh of Bid’ al-Amali — that responsibility falls under three 
categories: the first are those responsible from the moment they are created, and 
they are the angels as well as Adam and Eve. The second are not responsible from 
the moment they are born, and they are the offspring of Adam. The third category 
is one where there is some difference of opinion, though the most apparent view is 
that they responsible from the time of birth, and they are the jinn.’ 


The ruling on knowing tawhid |or divine oneness|: It is an individual obligation on those 
who are morally responsible [mukallif| to know tawhid, even if one knows the tenets 
in general (and not in detail). This is the case so that one can preserve and safeguard 
his belief from misguidance and perversion, 
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lts Benefit — Is to believe with certainty that God exists and to know His attributes 
in a definitive manner and to believe with conviction in the prophets and 
messengers that God the exalted sent to mankind. [In addition is the fact that 
one’s actions will be deemed valid in this life, while the purpose is to attain the 
pleasure of God and gain entry into the garden forever]. 
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The compiler of this theme: None had compiled or codified the knowledge of divine 
oneness [tawhid| in an organised and established manner prior to Imam Abu 
Mansur al-Maturidy and Imam Abu Hasan al-Ash‘ari. Consequently, when they 
wrote the books on the science of divine oneness [tawhid] and produced the 


evidences to those who rejected, it became known that they were the compilers of 
this knowledge.’ 


AS IS be dorly SLE dil db ee OF ad GLE Y Le jle lolicel wise OF tbe ty Lede 


65 glaze le Ally ey pgedl Sd le Ks IS de SLeol Sls! gay 


' See al-Habaaik fil Malaaik 255 [Kitab Sharh as-Sawi 97]. 
* Note: the knowledge pertaining to the oneness of the creator came from each prophet, 


from Adam to Muhammad, and this is the meaning of what Allah says [They are the ones 
whom Allah guided. So follow their guidance]. Quran 6:90. 
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It is obligatory to believe with conviction and without doubt that knowing Allah 
[ma‘rifa] by possessing knowledge of Him is necessary upon all those who are 
morally responsible [mukallif].' And this is the first of the obligations which is 
required of each responsible person according to the majority of scholars.” Indeed, 
the level varies from person to person. [For example, the knowledge of God 
[ma ‘rifa] with respect to prophets is far superior to that of the general person. 
Likewise, the ma‘rifa of the learned to that of the illiterate differs. God says [Are 
those who know equal to those who do not].” He also says [Indeed, the scholars are 
the ones who fear God most]].* 


[As.Sawt states:| The meaning of knowing God |ma'‘rifatullah| is to know His 
attributes and not the reality of His essence; for this is not from the necessities; 
and this is unknown (i.e. His essence) to any being even if one’s status is elevated 
or becomes so later. The reality is that it is not possible, whether legally or 
intellectually. This was also the view in the text Sharh al-Kubra by Imam Ghazali. 
In addition, there is the hadith from Abu Hurairah that the Prophet said: 
“Contemplate about the creation of Allah, but do not think or ponder about the 
creator Himself, for He is unable to be comprehended through contemplation.” 


Abu Bakr as-Siddig (God be pleased with him) was asked: “How did you come to 
know Allah?” He said, “I recognised Allah through Allah, and if it were not for 
Allah, I would not have known Him.” They asked him, “Is it possible for anyone 


' Ma‘rifa (or knowing Allah) refers to knowing His attributes and not the reality of His 
essence. Moreover, ma‘rifa technically means to know the attributes and names of God with 
sincerity with Him. 

* Note: There are many sayings as to which is the first obligation. ‘The first view maintains 
that knowing Allah first [ma‘rifa] is the first obligation, an opinion of Abu Hasan al-Ash‘ari. 
The second is that of Abu Is-haq al-Isfarayini who said it is the reflection which leads to the 
knowledge of God. The third view held by Qadi al-Bagillani says that it is the first 
contemplation and reflection, such as saying the people are created and every created thing 
must have a creator. The fourth is that of Imam al-Haramayn who says it is the intent of 
reflection; i.e. to vacate the heart of the things occupying it and dedicating it. The fifth view 
holds that it is taqlid. ‘The sixth says that it is to articulate the two testimonies of faith. ‘The 
seventh view by Abu Hashim (from the Mu‘tazila) holds that it is doubt. He then said that 
its removal is required because doubt is unbelief. ‘The eighth view maintains that it is faith, 
The ninth view maintains that it is Islam; and the tenth view states that it is to believe that 
reflection is necessary. However, the first of these views is that which the majority 
maintains; while some held that it is a combination of the first three views. |Tuhfatul Murid 
47|. Therefore, the first obligation is to know God (i.e. His attributes and names) followed 
by knowing the actions — the obligatory, required, lawful and unlawful. 

* Quran 39:9. 

* Quran 35:28. 

° At-Tabari in his Awsat | Bayhagi fi ash-Shu‘b 120 | Extracted by al-Asfahani fi at-Targhib 
672 |Kitab Sharh as-Sawi 118-120]. 
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to comprehend Him,” and he responded by saying: “Knowing that one is unable 
to comprehend Him is comprehension.” Also, Ali (God be pleased with him) was 
asked, “How did you come to know Allah?” He replied: “I came to know Him in 
the way He made Himself known, and that He cannot be comprehended through 
one’s senses, or evaluated by reasoning nor does He resemble the creation. He is 
near in His distance, yet far in His nearness. He is above all things and it is not to 
be said — that something is underneath Him or that something is in front of Him. 
He is in all things, though not like things are in things (ie. He created all things 
but does not indwell in them). So glory be to the One who is like this; the One who 
is transcendent of all that they associate with Him.” 


Scholars were asked and they responded: “If one asked about the names of God, 
then know that He said [And to Allah belong the beautiful names].’ And if one 
asked about the attributes of God, then know that He said [Say: Allah is one] to 
the end of the surah.” If one asked about His sayings, then know that God said 
[Verily! Our Word unto a thing when We intend it, is only that We say unto it: 
“Be!” and it is].” And if one inquired about His actions, then know that He said 
[Everyday He is engaged in some affair|.* And if one were to ask about His 
description, then know that He said [He is first and the last, the outward (manifest 
through evidence that indicate Him) and the inward (hidden from the perception of senses). 
And He is the All-Knower of everything].’ If one raised the matter of His essence, 
then know that He has said [Nothing is like Him].” 


Furthermore, Ibn Habban relates the hadith: “Allah created His creation in 
darkness. He then poured on them His light [nur]. Whoever was struck by it was 
guided and whoever it missed was misguided.”’ Hence, the knowledge of Allah 
|ma‘rifa| is a light that He instills in one’s heart. With such light, one understands 
many things of His kingdom as well as His attributes. This is the meaning of the 
verse [Allah is the light of the heavens and the earth],° which means the one who 
enlightens them and enlightens the hearts of the believers about them. Allah 
named Himself nur given that the light [nur] is that which illuminates things.” 


Quran 7:180. 

' Quran 112:1-4. 

" Ouran 16:40. 

* Ouran 55:29. 

* Quran 57:3. 

Quran 26:11. [Kitab Sharh as-Sawi 120 and 122]. 

’ Tbn Habban in his sahih 6169 | Ahmad 2/176. Al-Hakim deemed it sound and Adh- 
Dhahabi confirmed this. [Kitab Sharh as-Sawi 121]. 

* Quran 24:35. 

* Kitab Sharh as-Sawi 121. 
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However, no one is able to know the reality of the Creator (that is — His essence or 
true nature); for how is the created capable of knowing the essence of the creator? 
The servant is not capable of knowing the reality of himself, so how will he know 
the reality of God? However, we are able to acquire the knowledge about God ina 
manner of knowing His attributes and names. Verily, after having acquired such 
knowledge, we use it as proof to God’s existence and greatness in all of that which 
He created from mankind, animals, plants, solid structures and amazing things 
that He placed upon the earth and what we see from the changing of orbital stars, 
such as the rising of the sun and its disappearance, from the appearance of the 
moon and its disappearance and from the moving planets and the manner in 
which the systems operate. 


Supplementary notes 


[imam at-Tahawi said:| The basis of belief is the same for all believers, but the 
superiority of some over others concerning faith is due to fear and awareness of 
God as well as their opposition to their desires, and their choosing that which is 
more pleasing to God.! Equally, Abu Hanifa said: The believers are equal with 
respect to faith [iman|’ and divine oneness [tawhid|.” However, they differ with 
respect to actions.” 


Therefore, with respect to the articles of faith as well as divine oneness |fawhid], 
the belief is the same for all believers. So in this regard, all believers are equal in 
belief. Therefore, the basis and foundation of belief is the same for all believers. 
Furthermore, the basis and core belief is the essence of faith which is not subject 


' Al-Aqida at-Tahawiyya 13-14. 

* What is meant by faith here is the articles of faith [arkan al-Jman|, which is to believe in 
Allah, His angels, His books, His messengers, the Day of Judgment, resurrection after 
death, the final reckoning and to believe in His decree — good and bad. 

* Which is to believe that Allah is one in His essence, attributes and actions and absolutely 
reject partnership or similarity to Him. It is to believe that God is transcendent above that 
which does not befit Him. 

" Minah ar-Rawd al-Azhar 260-262. 
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to increase or decrease as Abu Hanifa maintains. However, in terms of the 
strength and excellence of one’s faith, this may differ from person to person 
depending on certain factors. Such factors may include knowing God [ma ‘rifa] on a 
greater scale than others; or acquiring rational and logical proofs which reinforce 
and purify faith. God says: [Are those who know equal to those who do not].' It is 
for this reason that Imam Muhammad (the student of Abu Hanifa) stated the 
following: 


Imam Muhammad said, “I dislike for one to say that his faith [imam] is like the 
faith of Jibril. Instead, he should say, “I have believed in what Jibril has believed 
in.”” [Al-Oari adds:] It is not permissible for one to say that his faith is like the 
faith of the prophets, and one must not say that his faith |iman| is like the faith of 
Abu Bakr or Umar and examples like this. Verily, for some, the enlightenment 
[nur] of the word divine oneness [tawhid] in the heart of its owner is unknown 
except to God. For some people, it is like the sun and for others, like the moon 
and for others, like a weak star glowing in the background and so forth. This 
corresponds to the hadith of the Prophet [And this is the weakest of faith (iman)].” 
The Prophet ((God bless him and grant him peace)) said [The strong believer is 


more beloved to God than the weak believer]. 
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, Ouran 39:9. 

* Minah Ar-Rawd al-Azhar 260 

> Muslim. 

* Muslim. [Minah Ar-Rawd al-Azhar 260]. 
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God the Exalted mentioned in the Quran signifying His great creation; |Behold! 
In the creation of the heavens and the earth, and the alternation of night and day, 
there are indeed signs for men of understanding].' Likewise, He indicated to the 
creation of man with His saying [Do you not see the (human seed) that you emit; 
Is it you who create it, or are We the Creators].° He indicated to the creation of 
animals with the verse |Do they not see that it is We who have created for them 
among things which Our hands have fashioned cattle, which are under their 
dominion].* 
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He indicated to the creation of plants (vegetation) [Do you see the seed that you 
sow in the ground? Is it you that cause it to grow, or are We the cause].* God 
indicated to the creation of the mountains and oceans [Are you (who deny the 
resurrection) stronger in structure of the heaven? He built it. He raised its canopy 
high and made it level. He darkened its night and brought forth its morning light. 
After that He smoothed out the earth and brought forth from it its water and its 
pasture and made the mountains firm for you and for your livestock to enjoy].” 
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Indeed the Quran draws our attention in many of its verses to the existence of 
God and His wisdom in what He has created, signifying a creator who is solitary, 
almighty, without partner or associate. It reveals that His messengers (peace and 
blessing be upon them all) were sent to mankind as a mercy from Him — to guide 
them to the path and way of truth. 


' Quran 3:190. 

- Quran 56: 58-59. [Note: when the Quran states the term ‘We’ in reference to God, it is not 
meant in the plural form. In language, the term “We” has two meanings, one is in the plural 
form and the other is the royal form, which indicates glory or magnification; and it is this 
second meaning that the term “We” refers to. When the Ouran was revealed to the Prophet 
(God bless him and grant him peace) no Arab questioned this because the language was 
understood. The same applies when God says ‘He’ for this does not mean or indicate 
gender and this was well understood in language at the time. 

* Quran 36:71. 

* Quran 56:63-64. 

” Quran 79:27-33. 
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The Perceptive Ability of Mankind 
Intellect and its noble nature 


Despite God creating within the servant a natural tendency, many have and will to 
continue to say that they will not believe in something unless it is viewed with 
their own eyes. However, establishing the reality of many things in not restricted 
merely to what one sees; for if that were the case, it would be easy to deny facts of 
history like World War One on the basis that one was not present to witness it, 
something that no sane person would claim. The establishment of realities and 
beliefs that inevitably embed themselves within a person are arrived at through 
several avenues. They are i) through one’s sensory organs, ii) through true 
information and iii) through intellect. For example, one does not deny the wind 
given that he does not see it; rather one senses it through his sense of touch. 
Likewise, one knows and believes (through his senses) that the ground present 
beneath his feet exists as well as the sky above. One believes that fire burns and 
that the sun enlightens and that water has a specific trait of easy flow and so forth. 
Concerning true information, this entails one acquiring a fact from others that is 
related in a way that precludes the possibility of a lie, such as the historical 
occurrence of World War Two or the existence of the Eiffel tower and so forth.’ 


With respect to intellect, one may view a metal object and will certainly conclude 
that even though he does not see the molecular makeup of that object, he cannot 
deny its existence. One does not see atoms, yet he cannot deny that they are 
present. If one rejects such things, the intellect will undoubtedly refuse such a 
notion. Hence, there are things that are known through one’s sensory organs, 
through true information and then there are things that are known and 
established though intellect and reason, such as knowing that a person cannot be 
in two places at the same time. The following is focused mainly on the judgments 
of the intellect, because judgments of the intellect are essential in proving the true 
belief about God and His attributes as well as the understanding of the principles 
of creed. 


' Note: from an Islamic view point, true information that leads to certainty is that which is 
conveyed upon the tongue of a prophet; and there are conditions upon transmission of this 
information. These conditions are: that it be conveyed by upright persons and that such 
persons are capable of conveying and carrying the information correctly to its destination 
and not being accused of committing acts of disobedience, such as fornication or lying. 
There are some other conditions not mentioned here, though these can be found in the 
books on the sciences that deal with hadith. [Abdur-Rahman Hasan Habannaka 42-44]. 
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Theologians maintain that the judgments conceived in one’s mind are classified in 
one of three categories. They are: the necessary [wajib|, possible [jazz] and 
impossible |mustahil|. Indeed, there are things that the mind deems necessary, such 
as seeing smoke, and conceiving that there must be fire, or seeing footprints on a 
track and judging that someone must have made these particular in-prints, or a 
crime scene investigator who identifies a finger print and categorically determines 
that they belong to someone . Therefore, one will not conceive that the thing does 
not exist; rather one’s mind deems its existence necessary |wajib]. Possible |ja’iz| 
means that the intellect accepts and believes that it may or may not exist, such as 
the birth of a child. Its existence is deemed possible, in that it can occur or may 
not. Therefore, one conceives in his mind that it is possible to eventuate or not. 
Impossible [mustahil] is what cannot be conceived in one’s mind, such as 
something being existent and non-existent at the same time, in the same place. 
[This does not mean that it is impossible to propose the idea of its existence. It is 
just that when one analyses the meaning behind the words, one ends up with an 
absurdity whose proposition is impossible. Moreover, the words “cannot be 
conceived” in the definition of impossible [mustahil| also mean “what cannot be believed 
(or submitted to),” because the mind may suggest the idea of something impossible, 
but it will not believe or accept it].' 
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' Hashia al-Bajuri 46. 
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The Judgments of the Intellect According 
to Scholars of Theology’ 


The categories are three, namely — necessary [wajib], possible (or contingent) [ja iz] 
and impossible [mustahil]. 


l- Necessary |wajib| means that the intellect does not accept the non-existence of 
something, rather it deems its existence necessary, such as the existence of God. Indeed, 
He is necessarily existent [wajib al-wujud],” and His existence is necessary for the existence 
of all others. Therefore, one may conceive the non-existence of planets, humans and animals, but 
the notion that God is non-existent is inconceivable and intellectually contradictory. This 
category is termed — the intellectually or rationally necessary [wajib al-Wujud ‘aglan). 


9- Possible (or contingent)’ [ja’iz| is what the mind conceives as being possible to 
exist or not exist, such as created beings (that may or may not exist). Indeed, God is 
able to render them non-existent or establish their creation. What one sees today in its 
entirety is from the category of possible. God determines the existence of created beings through 
His will, power and knowledge, and if He so wills, they remain non-existent. God says [The 
creation of you all and the resurrection of you all are only as (the creation and 
resurrection of) a single person]. This category is termed — the possibly existent [ja’iz al- 
wujud| or is referred to as — the rationally possible |mumkin al-wujud ‘aglan|.° 


Note: theology from the Greek theos = god, + logy, meaning a subject of study. Theology 
is therefore the study of religion (or God). According to the scholars of theology [that is, 
theologians], all matters that one conceives in his mind fall under one of three categories. 

* That is, He is the first without beginning and is everlasting without end. He was not 
preceded by non-existence and He exists independently through Himself without cause, 
prior process or reliance upon anything He created. The origin of everything besides God is 

non-existence; that is, they were created after not existing. This is not the case with God as 
His essence is one and the same as existence. 

* The word contingent means to be dependent or reliant upon. Indeed, the creation of all 
things was preceded by non-existence. It relied upon the actions of God to bring it from 
non-existence into existence. It is therefore contingent (or possible), which means it may or 
may not exist. If God wills, He creates and if He so wills, it remains non-existent. 

* Quran 31:28. 

° Consider the following examples: I) Mankind is present on the earth as he is and in the 
mould he sees. However, the mind may also determine that it is possible for mankind not to 
exist, and possible that he have been fashioned in a particular image that is contrary to the 
way he is now. Therefore, the existence of man and the attributes he possesses, is 
something that is conceived as possible in one’s mind and not necessary (i.e. mankind may 
have been fashioned differently or may not have existed). II) The raising of a mountain and 
establishing it in the atmosphere between the sky and ground is possible according to the 
intellect, even if we reject this according to the usual course of things. Though if the power 
to do so is readied in raising the mountain, then its occurrence is possible and thus judged 
as - intellectually possible. III) If the life that one witnesses dies, it does not return to life 
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3- Impossible [mustahil] is that which is inconceivable in one’s mind. That is, the 
existence of something impossible is implausible in one’s mind. And from another aspect, the 
intellect will not judge it as existing, such as the existence of a partner in the essence of 
God, His attributes or His actions. Indeed, it is impossible both according to 
revelation and the intellect. God says [Had there been therein (in the heavens and 
the earth) gods besides Allah, then both would have been ruined].' Consider the 
following examples: 1) to visualise one thing - such a person - in a specific place, in a specific 
time and with a specific attribute — as being existent and non-existent at the same time, is 
inconceivable no matter if one considers the distant theories and indulges in imagining 
conditions. The intellect will not accept (or believe) the permissibility of this at all. The reason 
is that existence and non-existence are two things that are in complete difference to one another. 
Tf one is established, the other is absolutely expelled. And when one is expelled, the other is 
absolutely established. And the union of two contradictions in one thing, from one aspect, in one 
place and one time is a matter that is inconceivable to the intellect. ) A piece of something is 
inconceivable (and impossible) as being bigger than the entire thing, because the entire thing 
includes all parts.’ This category is termed the intellectually or rationally impossible |mustahil 
al-Wujud ‘aglan). 
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after death as a general rule, though one’s intellect does not prevent the notion that a 
person’s body may return to life after death, even if we have not witnessed with our eyes, a 
dead person (in the true sense) return to life. The majority of what is entailed in this matter 
is that the intellect necessitates the returning of life by the one possessing the power to do 
so. Therefore, returning to life after death is a matter that is conceived as possible and not 
impossible. [Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 57-58], 

* Quran 21:22. 

* Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 58-59. 
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Faith |/man| 


Faith [iman| is conviction [tasdig| in one’s heart; that is — it means to be convinced 
in all of what the Prophet came with combined with submission, acceptance and a 
firm resolve.’ Therefore, true faith is a combination of these factors given that many of the 
idol worshippers [mushrikin| believed in the truthfulness of the Prophet and what 
he came with, but they did not submit to him, nor believe [with conviction] in 
what he brought. God says [They know this [Allah and His Messenger] as they 
know their own sons],’ yet they are (regarded as) disbelievers and will go to the 
hell-fire.” 


Supplementary notes 


The literal definition of faith [iman| is absolute conviction [éasdig| as God says [And 
you believe not what we say even when we speak the truth].' The technical definition 
of faith [iman| according to scholars is to be convinced in all of that which the 
Prophet brought and what is known by necessity to be part of the religion, such as 
prayer, fasting, zakat and hajj. 


[Note: “everything known by necessity to be part of the religion” is that which is known 
(about the religion) by the general laity without the need to know proof texts or 
seek its understanding from a scholar, such as the obligation of prayer, fasting, 
zakat and hajj, or the unlawfulness of fornication or the consumption of alcohol.’ 
Other examples that are known by necessity to be part of the religion include faith 
in Allah, His angels, His books, His messengers, the Day of Judgment, that divine 


' Iman that is devoid of submission and complete acceptance in all of what the Prophet 
brought is invalid. 

' Quran 2:146. 

* Abu Hanifa says in Al-Wasiyyah: faith |?man| consists of affirmation with the tongue and 
conviction in the heart. Affirmation alone is not regarded as faith because if it were, then all 
the hypocrites would be deemed believers. Likewise, conviction (or knowledge) alone is not 
regarded as faith because if it were, then all the People of the Book would be deemed 
believers. God said concerning the hypocrites, “And God bears witness that the hypocrites are 
liars,” (Quran 63:1) that is — God bears witness that the hypocrites are liars in their claim of 
faith given the absence of conviction. God said regarding the People of the Book, “They 
know this (Allah and His Messenger) as they know their own sons.” (Quran 2:146) Al-Qari said, 
“This means that conviction or knowledge alone from the People of the Book about God 
and His Messenger is of no benefit given that they would not acknowledge the Prophethood 
of Muhammad and his message for themselves or the entire creation — claiming that he was 
sent only to the Arabs. Indeed, such declarations in this manner are not sincere.” [Minah 
ar-Rawd al-Azhar 251]. 

. Quran 12:17. 

” Tuhfatul Murid 124 | Kitab Sharh asSawi 130. 
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destiny — good and evil is from Allah, the obligatoriness of acts of worship, the 
unlawfulness of killing unjustly, and examples like this].’ 

Knowing that faith |iman| is to believe in everything Prophet Muhammad brought 
and what is known by necessity to be part of the religion, one must know that one 
is required to believe in the prophets and messengers, and none knows their 
number except Allah. In detail - one must believe in those who are famously 
known numbering twenty five. Equally, one is required to believe in all of the 


angels, and in particular those angels that are famously known and they are: Jibril, 
Mikail, Israfil, ‘Isra-il, Raqib, “Atid, Ridwan, Malik and Munkar and Nakir.’ 


Svar) 4a JE pga s Cale Gel 4 Sb pe gaad 8 calla cle Le. ale 
There are conflicting views regarding the disbeliever [kafir] who desires to accept 
Islam, of whether the testimonies of faith are required of him or is firm belief in 
his heart in what the Prophet came with sufficient? Some said that the testimonies 


of faith are necessary and others held that belief in the heart is sufficient. ‘This 
topic will be examined carefully in due course. 
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' Al-Agida al-Islamiyya, Mustafa al-Khin 115. 
* Kitab Sharh as-Sawi 132. 
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Islam 


Islam is to utter the shahadatain with the tongue combined with conviction in the 
heart. The pillars of Islam are five: 1) the testimonies of faith [shahadatain| namely 
— there is no god but Allah and Muhammad is the Messenger of Allah. 2) The 
establishment of the obligatory prayers. 3) The act of giving the obligatory zakat. 
4) The fasting of the month of Ramadan. 5) The performance of hajj for those who 
are able. Whoever rejects any of these or deems any one of them as non-obligatory 
(such as saying that the abandonment of prayer is permissible or that prayer can be sufficed 
with supplication or that it is lawful to break one’s fast during the day of Ramadan without a 
legal excuse), then one has committed disbelief [Aw/r|], and the laws of Islam are no 
longer applicable to such a person (such as marriage and the funeral prayer) and one is 
not to be buried in the Muslim cemetery. 


Supplementary notes 
From a literal aspect, Islam means absolute surrender [ingiyad| or obedience, while 
technically, it means to openly and outwardly submit |idh‘an| and accept all the 
commandments and prohibitions of God without any objection or opposition. 
inal las olbtb oP Wis; 
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The Increase of Iman |Faith| with Obedience and its 
Decrease with Disobedience 


Scholars disagreed with respect to whether iman increases by obeying God; and 
decreases by disobeying Him. The Ash’aris maintain that it does increase and 
decrease due to the statement of God the Exalted [For believers are those who, 
when Allah is mentioned, feel a tremor in their hearts, and when they hear His 
revelations rehearsed, find their iman strengthened].' 


Abu Hanifa held that faith [iman| does not increase or decrease. His proof is that 
faith is defined as conviction [tasdig] and firm resolve [jazm] combined with 
submission [idh‘an|; and this does not decrease by an addition of obedience or sin. 
Abu Hanifa maintained that the decrease occurs in the general theme of faith 


Quran 6:2. 
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(that is, its quality and effects) and not in the essence of belief. This is because if 
the essence and core belief decreases, then it indicates that one does not firmly 
believe; and belief which is deficient and indecisive is unacceptable. With respect 
to the faith of the prophets, it increases and does not decrease. 


Supplementary notes 


[Abu Hanifa states in Al-Wasiyyah:| Faith does not increase or decrease. This is 
because an increase in faith cannot be imagined except with respect to a decrease 
in disbelief; and a decrease in faith cannot be imagined except with respect to an 
increase in disbelief. So how is it possible for one person to be a believer and 
unbeliever at the same time, given that the believer is truly a believer and the 
unbeliever is truly an unbeliever? There is no doubt in the faith of a believer, just 
as there is no doubt in the disbelief of an unbeliever. God says, “They are in truth the 
believers,”' and “Such people are the true unbelievers.”’ Indeed, the disobedient persons 
from Prophet Muhammad’s community are true believers and not unbelievers.” 
Abu Hanifa is indicating through these words that disobedience does not nullify 
faith as it is the way of Ahl as-Sunna wal Jama‘a, contrary to the Khawarij and 
Mu'tazila.* 


|Hasan Habannaka states:.| The existence of many realities are known merely 
through reason [‘ag/|, and the presence of such things are believed without doubt. 
Despite this, one finds himself increasing in reassurance each time a new proof 
emerges relating to that thing, which confirms what is already believed. One 
knows that this new evidence does not offer any new knowledge, though it 
increases confidence and trust of what is already believed. Jf one is then able to 
acquire a true witnessing and combine this with the proof concluded through reasoning, then 
one would sense that he has reached the maximum reassurance possible, or reached the aim of 
what he inquires about or carries out research on. For example, the new born grows over 
time given that he is being nourished. After some time, he is able to move and 
crawl, just as his capacity to think and learn grows, this is despite not growing any 
extra eye, hand or limb. Now consider the belief in God. It is present in the heart 
of the servant with all that it entails, and as the days pass, it is witnessed in one’s 
life and nourished with good acts and the conscious awareness of God. 
Consequently, this belief matures and grows within the servant until it reaches the 
stage of witnessing, even to the extent that if the veil is lifted, one’s certainty |yagin| 
would not increase; and every time one’s belief grows, it increases the effect in his 


' Quran 8:4. 

* Quran 4:151. 

* Minah ar-Rawd al-Azhar 258-259, 
* Minah ar-Rawd al-Azhar 259, 
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conduct and actions. In contrast, if it is deprived from nourishment and exposed 
to disobedience, it strays until it returns to the state of when it was born, namely — 
correct and acceptable belief. Though it is inactive and will surely be injured by 
the sickness of desire. Therefore, it is evident from what has passed that [the effect 
and quality of| faith increases with obedience and decreases with acts of 
disobedience. Indeed, this corresponds to what God says in surah al-Anfal: “For 
believers are those who, when Allah is mentioned, feel a tremor in their hearts, and when they 
hear His revelations rehearsed, find their iman strengthened.”’ 
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Following Others [taglid| 
[Jn the fundamentals of the religion. 


A mugallid is someone who believes in God and His Prophet without proof or 
evidence and merely follows the views of one of the jurists. Indeed, this is 
regarded as the least level from the levels of faith [iman]. 


|AsSawi states:| If a person acquires knowledge of God (and the necessities of the 
religion) with some proof or indication, then he is deemed a believer, and this is 
agreed upon.” Though if one believes in God without any proof or indication, 
rather he just followed others, then there are varying views about whether his faith 
is acceptable or not.’ 
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* Quran 8:2. [Al-Agida al-Islamiyya, Hasan Habannaka 73-74]. 

* This means that knowing the necessities of religion, to the extent that if one is asked 
about such things, he knows the answer — even in a general way and not in detail, it is 
deemed sufficient. For example, if one is asked about the proof concerning the existence of 
God and the response is, “Zhe creation,” which is a general proof — then it is acceptable 
according to the majority. As for taglid itself, it is to follow others without knowing the 
proofs in general or detail. [Hashia al-Bajuri 37]. 

* Kitab Sharh as-Sawi 108. 
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— Scholars differed with respect to the faith of (such) a follower; some maintaining 
that it is not acceptable in the hereafter, while it is in this life (meaning he is 
regarded Muslim in this life, though it is unacceptable in the hereafter). This 
saying is that of Abi Hashim al-Jubba’i from the Mu'tazilah. 


— Others held that if one has the capacity to reflect and seek the proof and he 
follows others, then his faith is correct despite the fact that he has committed a sin 
for the omission of reflection and the seeking of proof. 


— Some scholars maintained that the faith of a follower is accepted and correct, 
provided he believes with conviction the saying of the one he follows from the 
mujtahids; that even if the imam retracts his saying, the follower would not. Indeed, 
such faith is accepted and it is the view of AA/ as-Sunna wal-Jama‘a. 


— As for the faith of a follower in which there is doubt, then this is deemed 
unacceptable according to the agreement of the scholars. 


Supplementary notes 


Daw al-Ma‘ali states: {he majority of Hanafi scholars are of the opinion that the 
faith of the person, who believes in the necessities of the religion by just following 
others |éaglid|, like the oneness of God and the matters of prophethood, is valid 
and correct. This is the view of the majority given the definitive evidence on the 
matter. Indeed, from this evidence is the well-known proof that the Prophet and 
his Companions and their followers accepted the faith of the bedouins with their 
mere utterance of the shahada who did not reflect nor ask for proofs; neither did 
they spend their time comprehending the evidences. If it was a stipulation for faith 
to be correct, they would not have been spared this exercise. 


Imam as-Subki states: If a person follows the saying of others (in the necessities and 
fundamentals of the religion, such as belief in God) without proof or conviction, then 
faith based on that following is not sufficient at all, because there is no faith with 
the least bit of hesitation in it. If however, one follows the saying of another 
without proof, though there is conviction and certainty in the belief, then this is 
deemed sufficient according to Abu Hasan al-Ash‘ari and others. He concludes by 
saying that the synopsis of this topic is that the faith of a follower is correct 
according to the four jurists even though one is culpable for neglecting the proofs.’ 


In addition, the text Minah ar-Rawd al-Azhar says: Abu Hanifa, Sufyan ath-Thawri, 
Awza‘i, Shafi‘i and Ahmad and the rest of the jurists and scholars of hadith 
maintain that the faith of a follower |mugallid| is valid, although one is at fault for 
not seeking out the proofs. Indeed, some held that this view has consensus. 


' Daw al-Ma‘ali li Bada’ al-Amali 83-84. 
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According to al-Ash‘ari, he maintained that one must know such beliefs with 
rational proofs. The Mu‘tazilah held that one must know every detail with rational 
proofs in such a way that it removes any resemblance; otherwise one is not 
deemed a believer. 


However, the most apparent view is that of Abu Hasan ar-Rastaghni and Abu 
Abdullah al-Halimi who said that it is not a condition for one to know every 
matter with rational evidence. Verily, if one built his beliefs upon the saying of the 
Prophet after knowing him to be truthful on the basis of a miracle, then this is 
sufficient for the validity of faith [iman].' Indeed, this view does not contradict 
what the majority held, namely that one is liable for not seeking the proofs with 
respect to perfect faith; though with respect to faith, verily it is established 
regardless of whether it is established upon a proof or without it. 


As for what Qunawi transmitted about Abu Hanifa when it was said to him, 
“What are your thoughts about people who say that a believer will enter the fire?” 
He (Abu Hanifa) said, “No one will enter the fire, except that he will be a 
believer.” It was said to him, “What about the disbeliever?” He said, “hat day, 


they will all believe.”” This is not mentioned in the known texts.” 
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Note: it is enough for the believer to pronounce the two testimonies of faith 
|shahadatain|, after which he is regarded as Muslim and the laws of Islam apply to 
him, such as inheritance, marriage and other rules from the Sacred Law. This is 
provided there is not a clear sign indicating something of disbelief from such a 
person.” 
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* Al-Oalla-id 101 [Minah ar-Rawd al-Azhar 404]. 

* Allah mentions their saying on the Day of Judgment [By Allah our Lord, we were not 
idolaters. (Allah says) See how they lie against themselves and how what they invented has 
forsaken them!]. Ouran 6:23-24, [Minah ar-Rawd al-Azhar 403-404]. 

* Minah ar-Rawd al-Azhar 403-404. 

** Aqaid an-Nasafiyyah by at-Taftazani states that it is conditional to utter the testimonies of 
faith [shahadatain| in order for one to be included in the laws of Islam, such as inheritance 
and the like 190. 
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The majority of Hanafis hold that if God did not send messengers to mankind, 
then it would (still) be obligatory upon them to know that He exists through 
intellect and reason; and to know His attributes and that He created all things. 
This view is well known from Abu Hanifa. The majority of the Ash‘ari scholars, 
the bulk of whom are Shafi‘i, maintain that faith [?man| is not obligatory, nor is 
disbelief unlawful prior to the coming of a messenger. Therefore, the one living in 
a remote area who does not receive the message of Islam is excused. Equally, one 
who does not receive the message is excused whether he grows up in a remote area 
or not, according to al-Musayara. 
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In addition, Imam Suyuti mentioned in one of his writings about the parents of 

the Prophet and their salvation and safety from the fire. He held that whoever dies 

and did not receive the message of Islam is saved from the fire according the 


statement of God the Exalted [We never punish until We have sent a Messenger 
(to give warning)|.’ 


Supplementary notes 


Furthermore, Imam Bajuri explicitly indicated to the survival of the Prophet’s 
parents from the fire on the basis that they came in the period of fatra (which is the 
period during which no prophet came); and that all of his grandfathers and 
grandmothers are saved and the ruling on the matter is that they are believers. If 
one says that Azar the father of Ibrahim was a disbeliever due to the Quranic text, 
the response is that he was his paternal uncle; and the point which highlights this 
to be the case is the fact that it was an Arab custom to use the name father for 
uncle. From this (the author maintained that) it is clear that Ibrahim’s father will be 
in paradise, because Ibrahim is the grandfather of Prophet Muhammad and so is 
the father of Ibrahim. The objective here is to emphasize that the grandfathers of 
the Prophet are saved as is the case regarding the people of fatra.’ 


With respect to the parents of Prophet Muhammad (God bless him and grant him 
peace) and about whether those who lived in the period of fatra are saved, the 
following information was translated from three books. The first is L/sud al-Figh by 
az-Zuhayli. The second is Daw al-Ma‘ali li Bada’ al-Amali explained by al-Qari and 
the third is Aitab Sharh as-Sawi by Ahmad Ibn Muhammad al-Maliki as-Sawi. 
Before investigating the information addressed by these books, it is essential to 
identify a few points. They are as follows: 


Quran 17:15. 
2 Kitab Sharh as-Sawi 101-102, 
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The first is the term “fatra” — which means period or interval and is referred to as 
the period where no warner came unto a people, such as the period between Jesus 
and Muhammad, an approximate six hundred year difference. 


The second point highlights the basis of the following arguments: namely — the 
difference between the view held by the Ash‘aris and that held by the Maturidis. 
The Ash‘aris are of the view that belief does not become obligatory, nor does 
disbelief become prohibited until God has sent a prophet. They assert that good 
[|hasan| and evil |gabih| is known through the Sacred Law; i.e. what God ordered be 
done, such as faith, establishing prayer and performing hajj is good |Aasan|, and 
what He forbade, such as unbelief, fornication and other unlawful things is evil or 
repugnant |gabih|. They also hold that if man was commanded by God to do evil 
and unlawful acts and prevented from the good, then that which he was 
commanded to do would be good and that which he was prevented from would be 
evil and repugnant.’ 


They state that none of the rulings of God can be known except through the 
coming of a prophet and that one does not become accountable to act or refrain 
from an act until the message has reached him. They add that there will be no 
punishment from God if a person abstains from what he perceives in his mind to 
be good or he does what he perceives to be evil or repugnant until God sends a 
messenger. Therefore, reason |‘ag/| according to the Ash‘aris, is not the way to 
understand the laws of God regarding the actions of those who are accountable.” 


The Maturidis maintain that if no prophet was sent, then one would still be required 
to know God through reason.* They say that good and evil is known through 
reason | ‘ag/|. However, the former Maturidis differed to the latter Maturidis. ‘The 
former maintain that reason | ‘ag/] on its own is adequate in understanding some of 
the laws of God, such as faith |iman]|, the unlawfulness of disbelief [Aufr|, and what 
is not befitting for God, and that this extends to a child who can reason. 
Therefore, a person will be punished by God if he disbelieves, whether the 
message has reached him or not. Abu Hanifa said that there is no excuse for 
anyone to be ignorant of his Maker from what one sees with respect to the 
evidences. However, the latter Maturidis maintain that it is a stipulation for the 
message to reach a person before he is held accountable, contrary to what the 
Muttazila state. The latter Maturidis hold that one’s accountability is not regarded 
as engaged in being required to act or refrain from an act, and that there is no 
punishment from God prior to the advent of the Sacred Law (which is conveyed 


' Ahkam al-Amadi 1/41 / Usul al-Figh al-Islami, Wahbi az-Zuhayli, vol.1/120-121., 
* Usul al-Figh al-Islami, Wahbi az-Zuhayli, vol.1/120-121. 
* Kitab Sharh as-Sawi 100. 
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by a prophet). Therefore, the latter Maturidis maintain that — prior to the Sacred 
Law (i.e. the coming of a prophet), understanding good and evil (through the intellect 
or reason does not render one accountable) and neither does it impose the rule in all of 
the actions, even if the good or evil is obvious or not.' They therefore hold a 
similar position to the Ash‘aris that belief does not become obligatory, nor is 
disbelief unlawful prior to the advent of a prophet. 


Hence, the Ash‘aris and the latter Maturidis deem the coming of prophet as a 
condition in order for a person to be held accountable, while the former Maturidis 
say that if no prophet was sent, then one must still conclude the reality through 
reason, 


[Kitab Sharh asSawi states:| Know that the people of fatra (the period where no 
warner came) are saved, even if they worshipped idols, as God said [We never 
punish until We had sent a Messenger (to give warning)|.” The same applies to 
those who are insane and children. If it is said that there are narrations that some 
will enter the fire and be punished in light of the fact that they were from the 
people of fatra [such as /mru al-Qays and Hatim at-Tai as well as some of the fathers of 
the Companions], the reply is that these hadith are solitary narrations [ahad],’ and 
this being the case, it cannot supersede a definitive proof [dalil gati', and if the 
hadith is not considered solitary |ahad], then their entry into the fire is through the 
wisdom of God.’ 


With respect to the parents of the Prophet, verily he said: “I was carried from the 
loins of pure men into the wombs of pure women.” It is therefore necessary that 
none of his ancestors be unbelievers. Other narrations illustrate that his ancestry 
was always through the honorable institution of marriage and never out of 


' Usul al-Figh al-Islami, Wahbi az-Zuhayli, vol.1/123-124. 

. Ouran 17:15. 

Solitary hadith or ahad is a hadith which is reported by a single person or by odd 
individuals from the Prophet. Imam Shafi‘i refers to it as khabar al-Khassah, as opposed to 
khabar al“Ammah, which applies to every report narrated by one, two or more persons 
from the Prophet but which fails to fulfil the requirement of either mutawatir or the 
mashhur. The majority of jurists agree that ahad may establish a rule of law provided that it 
is related by a reliable narrator and the contents of the report are not repugnant to reason. 
But ahad may not, according to the majority of scholars be relied upon as the basis of belief 
[ ‘agida|. Matters of belief |‘agida| must be founded on certainty even if at times a conjecture 
[dhann| may at times seem preferable. Allah says [Verily conjecture avails nothing against 
the truth] Quran 53:28. As for ahad pertaining to subsidiary matters which are not essential 
to dogma, these are to be accepted and believed. Anyone who denies them is a sinner [fasig| 
but not a disbeliever, as he denies something that is not decisively proven. [Principles of 
Islamic Jurisprudence, Muhammad Hashim Kamali 96-97/115]. 

* Kitab Sharh as-Sawi 100. 
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wedlock through immorality. In another proof, God says [And put your trust in 
the All-Mighty, the Most Merciful, who sees you (O Muhammad) when you stand 
up to pray and your movements with those who prostrate],' indicating the descent 
of the Prophet through his ancestors, who are referred to as ‘those who prostrate’ 
(worshippers). Furthermore, there are clear hadith that illustrate that the earth is 
never empty of true monotheists from Adam until the Day of Judgment, and that 
because of them, the earth is preserved, otherwise it would have perished long ago. 
According to the consensus of some of the greatest scholars; the parents of the 
Prophet were believers and this was mentioned by Suyuti in his writings. These 
points are clear arguments that strengthen the case of the survival of the Prophet’s 
parents from the fire. 


If it were claimed that the Arabs were required to follow the law of the previous 
prophet, the reply is that the previous prophet came about six hundred years 
earlier, and there were only a tiny remnant of the People of the Book who still 
knew the (original) message and who were dispersed between various places. The 
parents of the Prophet travelled little. His father Abdullah died in Madina as a 
young man. Some say he was eighteen years old, while others say he was twenty 
five. Amina his mother was nearly the same age. In addition, Jesus was a national 
prophet who was sent to the Jews. He was not a universal prophet, as in the case of 
Muhammad ((God bless him and grant him peace)) who was sent to mankind, jinn 
and angels. The following evidences have also been used as a basis to support this 
view: 


—The first proof is the verse [We never punish (anyone) until We had sent a 
Messenger (to give warning / to make clear to him what is mandatory for him)].’ 
This has been defined by scholars and some of the fugaha that the reason they are 
saved is because the person was present at a period where no warner came and has 
not stubbornly refused nor rejected any messenger. However, it was opposed by 
the Mu‘tazilah and their followers who claim that the word ‘messenger’ in the verse 
means the ‘intellect or reason’ stating that the intellect is an inner messenger, though 
this is not a valid argument because a messenger |rasul| as defined by the Quran, is 
a male chosen from among the people who has been given a divine code by way of 
revelation and is ordered to preach it; and the literal and actual meaning of 
something cannot be substituted with something else unless there is evidence to 
the contrary. Based on this, the origin of the words are real and not figurative.” 


' Quran 26:217-219. 
* Quran 17:15. [Tafsir al-Jalalayn 595]. 
* Usul al-Figh al-Islami, Wahbi az-Zuhayli, vol.1/126. 
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—Second is the verse [If We had destroyed them with a punishment before this 
(before Muhammad came as a Messenger) they would have said (on the Day of 
Rising), “O Lord, why did You not send us a messenger, so we could follow Your 
signs before we were humbled (at the resurrection) and disgraced (in hell-fire)?].' 


—Third is the verse [Messengers bringing good news (of the reward for belief) and 
giving warning (of the punishment for those who disbelieve — We sent them) so 
that people would have no argument against Allah after the coming of the 
messengers, (so that they would not be able to say, “Our Lord, if only You had 
sent us a Messenger we would have been believers.” We sent them so that they 
would have no excuse). Allah is Almighty (in His kingdom) All-Wise (in what He 
does)].’ 


—Fourth [Your Lord does not unjustly destroy the townships for their wrong 
doings (associating partners with God) while their people are unaware (so the 
messengers were sent. Did He not send a messenger to them to make things clear 
to them)].” 


—Fifth [Then do not knowingly set up rivals to Allah (by assigning partners to 
Allah in your worship when you know that He is the creator and that they create 
nothing and that only the One who creates can truly be given the name of God)]." 


—Sixth [Lest you (pagan Arabs) should say, the Scripture was only revealed to two 
sects before us (the Jews and the Christians), and we were ignorant of their 
studies]. 


—Seventh [And they cry for help there, (saying) Our Lord! Take us out! We will act 
rightly, not (the wrong) that we used to do. Did We not let you live long enough 
for anyone who was going to pay heed to pay heed? And did not the warner 
(messenger) come to you (and yet you failed to respond)?].” 
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[Daw al-Ma‘ali states:| There is no excuse for one who possesses a sound mind. 
Indeed, one who has completely acquired maturity [bulugh| has no excuse to be 
ignorant of the creator of the heavens and earth; for such things indicate their 
maker. God said [How many signs there are in the heavens and earth! Yet they 


' Quran 20:134. [Tafsir al-Jalalayn 685]. 
* Quran 4:165 [Tafsir al-Jalalayn 230]. 

* Quran 6:131. [Tafsir al-Jalalayn 314]. 
‘Quran 2:22. [Tafsir al-Jalalayn 10). 

* Ouran 6:156. 

° Quran 35:37. [Tafsir al-Jalalayn 935]. 
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pass them by, turning away from them].' God said [Have they not looked into the 
dominions of the heavens and the earth].’ Scholars of creed maintain that the 
natural disposition of man [fitra] is a definite proof given that God said [God’s /itra 
(natural, pure faith) with which He has created mankind].’ The Prophet also said 
[No child is born except on /fiira|. In addition is the matter of the covenant 
[mithag|; God says [When your Lord took out the descendants of Adam and made 
them testify against themselves ‘Am I not your Lord?’ They said; ‘Yes, we testify 
that indeed You are!’|.‘ And something that highlights the matter of the covenant 
[mithag| is the saying of God [And if you asked them “Who created the heavens 
and the earth?’ They would say, ‘God!’].’ It is for this reason that the prophets 
were not ordered to call the people to saying “God is existent,” but rather to 
eradicate worship of any other being other than God. God says |'Their Messengers 
said, ‘Is there any doubt about God, the Bringer into being of the heavens and the 
earth?].° The unbelievers therefore did not doubt the existence of God, but they 
disbelieved as a result of their believing in numerous deities, accepting that such 
deities could help bring them benefit.’ 


If there is an objection as to how the words of God [Am I not your Lord? They 
said, ‘Yes’] — be binding evidence against man when we are unable to remember 
the covenant [mithag|. The reply is that God caused mankind to forget it for the 
purpose of examination, because this world is the place where man is tested and 
obligated to believe in the unseen. Had we remembered the covenant, the test 
would no longer be applicable and there would be no need for prophets. 
Additionally, evidence for or against an individual does not become invalid on the 
basis of one having forgotten it. Indeed, on the Day of Judgment, one may not 
remember all that he did upon the earth, yet it is still held against him or in his 
favour. God Most High said regarding our actions [God has kept an account of it, 
yet they forgot it].° 


Therefore, the outline of the matter is as follows: Is a person of sound mind whom 
the message did not reach — obligated to believe in God or not? And if he did not 
believe, does he reside in the fire forever or not? There is difference of opinion 
among the Hanafis regarding this matter, though the prevalent view is yes, and it 


: Quran 12:105. 

* Quran 7:185. 

* Quran 30:30. 

’ Quran 6: 172. 

: Quran 31:25. 

° Quran 14:10. 

” Daw al-Ma‘ali Li-Bada’ al-Amali 85-86. 
” Quran 58:6. 
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is a narration from Abu Hanifa. Al-Hakim ash-Shahid in the book alMuntaga 
narrated from Abu Hanifa that he said, “There is no excuse for anyone to be 
ignorant of his creator because of what he sees of the creation of the heavens and 
the earth and the creation of himself.” He is also reported to have said, “If God 
did not send a messenger, then it would be obligatory upon the creation to 
recognise God through intellect and reason.” And according to the most apparent 
view from Abu Hanifa — is that, if one did not know His Lord, and died, he will 
reside in the hell-fire forever.’ 


Abu Al-Yusr al-Bazdawi said: There are people who are excused for not believing 
and neither is it required of them. And this is what Abu Hasan al-Ash‘ari said and 
it is a narration from Abu Hanifa as well. Others maintained that one is required 
to believe, except that he will not be punished, and this too is a narration from 
Abu Hanifa. Therefore, one will be blameworthy, though not punished and this 
corresponds with the verse [We never punish until We had sent a Messenger (to 
give warning)].” However, the majority of Hanafi commentators held that the 
words “We never punish” pertain to this world, and not about the punishment in the 
hereafter." 


In sum, the Ash‘aris maintain that belief is not obligatory, nor is disbelief 
forbidden upon the people if they did not receive divine revelation to believe in a 
creator, such as the period of fatra (the period in which there was no messenger or 
a messenger was not sent). They hold that divine revelation is required for 
accountability in both expressing belief and upholding the religious laws. Such 
persons are considered excused and are not accountable for faith because no 
prophet was sent to them. Accordingly, they will be saved. The Maturidis on the 
other hand maintain that one does not need divine revelation to establish the 
existence of the creator. In other words, one who does not receive revelations from 
God will still be expected to conclude on his own that He exists and will be held 
accountable for this belief. However, such a person would not be expected to 
maintain the Sacred Laws. 


[|Al-Bajuri states:| Having understanding that those in the period of fatra are safe 
according to the preferred view, then it is known that the parents of the Prophet 
are saved given that they belong to this period. Indeed, they are regarded as 
believers due to their coming alive and believing in Prophet Muhammad. There is 
a hadith from ‘Urwa from A’isha that the Prophet asked Allah to bring his parents 
to life, after which they came to life and believed in him. They were then returned 


' Daw al-Ma‘ali Li-Bada’ al-Amali 87. 
: Quran 17:15. 
° Daw al-Ma‘ali Li-Bada’ al-Amali, 87. 
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to death.”’ Al-Oadi Abu Bakr ibn Al‘Arabi one of the Maliki scholars was asked 
about a man who says that Muhammad’s parents are in the fire upon which he 
responded, “Such a person is cursed given that God says: As for those who abuse 
Allah and His Messenger — Allah’s curse is on them in this world and the next world. He has 
prepared a humiliating punishment for them.’ Indeed, there is no greater abuse than 
saying that his parents are in the fire. Moreover, Ibn Munda and others relate a 
tradition from Abu Hurairah who said that Subay‘a the daughter of Abu Lahab 
came to the Prophet and said to him, “O Messenger of God, people say to me 
“You are the daughter of firewood for the fire.’ The Prophet stood angrily saying, 
‘Who are these people who harm me through my relations. Whoever harms me, 
harms Allah.” Jalal as-Suyuty in this regard wrote many books pertaining to the 
survival of the Prophet’s parents from the fire.” 


Furthermore, Al-Oari in his commentary of Qadi ‘Iyad’s ash-Shifa maintained that 
the parents of Prophet Muhammad are believers in agreement with the most 
esteemed scholars;* and with respect to what is mentioned regarding his bringing 
them back to life (and their believing in the truth), the most correct view is that it 
occurred; and this is according to the majority of reliable scholars mentioned by 
Suyuty in his three works.” 
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’ As-Sahily reported the hadith in ar-Rawd al-Anf 1/94 | See Tafsir al-Qurtubi 2/408 as well 
as Masalik al-Hanfa’ li as-Suyuty 11 | Hashia al-Bajuri 31. 

, Ouran 33:57. 

* Hashia al-Bajuri 31-32. 

* Sharh ash-Shifa 1/601 | Minah ar-Rawd al-Azhar 18-19. 

° Sharh ash-Shifa 1/648 | An-Nahda al-Islahiyya Mustafa al-Hamamy | Minah ar-Rawd al- 
Azhar 18-19, 
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Is Iman and Islam Regarded as One and the Same Thing? 


The scholars from the Hanafi school said that both are regarded as one element 
and not detached from each other, in that Iman [faith] does not exist without Islam nor 
Islam without Iman. This was also the saying of Imam Abu Mansur al-Maturidy and 
Imam an-Nasafi.' However, the majority of the Ash‘aris said that they differ — and 
the basis of their view is the verse [The desert Arabs say: ‘We believe.’ Say: “You 
do not believe’ — rather say: ‘We have become Muslim’].* This was also the view 
held by Sa‘ad at-Tafiazani. 


Supplementary notes 


[Imam al-Ghazali states in his Ihya ‘Ulum ad-Din:| Scholars disagree as to whether 
Islam is one and the same as iman or something different, and if it is something 
different, then is it separate to it? And can it exist without it? Or are they 
connected and inseparable? Some held that it is the same thing, and some 
maintained that they are two different things. Some also held that they are two 
things, though they are tied to each other. We say therefore that there are three 
avenues to investigate and research in this regard: 1) examining the literal 
meanings, 2) examining the meanings from the aspect of the Sacred Law, and 3) 
examining their rulings in this life and the next. 


Examining The Literal Meanings: 


From a literal aspect — faith [iman|] means absolute conviction [tasdig] as God says: 
[And you believe not what we say even when we speak the truth];’ whereas Islam is 
an expression from the term submission [/aslim|, compliance [idh‘an| and surrender 
[ingiyad| and to abstain from disobedience and stubbornness. As for conviction 
[¢asdig|, it comes from a specific place and that is the heart and the tongue is its 
interpreter. As for submission [éaslim], it is something shared by the heart, tongue 
and limbs. 


' Abu Hanifa states in his Al-Figh al-Akbar: Iman means to declare with the tongue and be 
convinced in the heart; while Islam is to surrender and submit to the commands of God. 
Therefore, in a literal sense, there is a difference between Iman and Islam; though from a 
legal stance, Iman (faith) does not exist without Islam - nor Islam without Iman. They are 
as one thing, such as the back with the stomach. Indeed, one cannot be realised without the 
other; for it cannot be imagined for one to be non-Muslim, yet he is a believer or one to be 
Muslim, yet he is not a believer. [Minah ar-Rawd al-Azhar 264-265]. 

* Quran 49:14. 

* Quran 12:17 
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Examining The Meanings From The Aspect Of The Sacred Law |shar’|: 


The truth is that the Sacred Law has mentioned Iman and Islam in a successive 
manner |taraduf / tawarad| i.e. where one is mentioned after the other. They have also 
been mentioned in a manner where they vary to one another; and they have been 
mentioned in a manner where they intertwine. 


As for the successive manner |taraduf| where one is mentioned following the other, God 
says in the Quran [So We brought out from therein the believers. But We did not 
did find there — any household of the Muslims except one (i.e. of Lut and his two 
daughters)|.' He also says [And Musa said: “O my people! If you have believed in 
Allah, then put your trust in Him if you are Muslims].’ In addition, the Prophet 
said: “Islam has been built upon five pillars,” and when he was asked about iman, 
he replied with these five pillars.’ 

As for the manner where iman and Islam have been mentioned as two different things is the 
saying of God |The desert Arabs say: “We believe.’ Say: “You do not believe’ — 
rather say: ‘We have become Muslim’|.* The meaning of this is that we have 
submitted outwardly. What is meant by the term iman in this particular verse is 
specifically - firm belief [¢asdig] in the heart; and what is meant by Islam is outward 
submission with the tongue and limbs. In addition to this is the hadith of Jibril 
when he asked the Prophet about iman to which he responded: “It is to believe in 
Allah, His angels, His books, His messengers, the Day of Judgment, resurrection 
after death, the final reckoning and to believe in His decree — good and bad.” 
Jibril then asked him: “What is Islam?” The Prophet replied with the five pillars 


previously mentioned. 


As for the manner where they are mentioned as intertwined and joined: is the hadith which 
states that the Prophet was asked concerning as to which actions are deemed the 
most superior? The Prophet replied: “Islam.” ‘The questioner asked, “Which [slam 
is the best?” The Prophet responded by saying, “Iman.”’ This is indeed a proof 
over the varying difference of opinion, and indicates the link and merge between 
them; and it is the highest usage of language, because iman is an action from 
among the actions — and it is the greatest of them. So Islam is submission either by 
the heart, by the tongue or with the limbs but the greatest of them is with the 
heart, which is firm belief [tasdig] - which in turn is called faith |iman].° 


' Quran 51:35-36. 

: Quran 10:84. 

e Al-Baihagi fil I‘tiqad / Thya ‘Ulum ad-Din 206. 
* Quran 49:14. 

° Thya ‘Ulum ad-Din vol.1, 206. 

° Thya ‘Ulum ad-Din vol.1, 205-206. 
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Examining the Rulings in the Hereafter and in this World 


As for the hereafter, it will save one from the fire of hell and prevent one’s 
eternalness therein. The Prophet said, “The person with an atom’s weight of faith 
will exit from the fire.”' However, scholars disagree about who this ruling applies 
to and explain as to what type of faith [iman] this refers to. Some held that it 
applies specifically to firm belief in the heart. Others said that it is firm belief in 
one’s heart and affirmation upon the tongue; while another group added a third 
aspect by saying: it is firm belief in one’s heart, affirmation with the tongue and 
performing the obligatory acts. 


In explaining the reality of this, we say that whoever combined these elements, 
there is no dispute that he will reside in paradise by the will of God. This is the 
first point. The second point is that two elements are found though only part of the 
third element is found (that is, there is firm belief in the heart and affirmation 
upon the tongue and only some of the actions are performed), though the person 
engages in major sins or some of them. The Mu‘tazilah said that this person no 
longer has faith [iman] but he is not a disbeliever; rather one is termed a fasig who 
has occupied a condition between two conditions; and who will reside in the fire of 
hell. This view is rejected as shall be discussed. 


The third point is that conviction |tasdig| is found in the heart combined with 
affirmation upon the tongue, though without any actions with the limbs. There are 
some differences on the ruling of such a person. Abu Bakr al-Makki said: “To 
perform actions with one’s limbs is part of faith and it will not be complete 
without it,” and he claimed that this view has consensus and he used as proof 
something that contradicts his view, such as the verse of God [Those who believe 
and do righteous deeds]; for this indicates that action follows faith [iman] and not 
that it is part of faith. And it is surprising that he claimed there is consensus on the 
issue given the transmission of the Prophet’s saying, “One does not commit 
disbelief except after rejecting that which he affirmed.” This is also a rejection of 
the saying of the Mu‘tazila who claim one will reside eternally in the fire for the 
performance of major sins. For this is indeed what they claim. However, it is to be 
put to them: “If one believes in his heart and affirms with his tongue and dies in 
that state, then will he go to paradise?” The answer will most certainly be yes, and 
the ruling on such a person is faith |#man] without deeds. Upon this, we add: “If 
this person remains alive until the time of a prayer enters, after which he leaves it 
and dies, or he commits fornication and then dies, then does he reside in the fire? 


' Thya ‘Ulum ad-Din vol.1, 207-208. 
* Tabarani fil Awsat 4433 / Ihya ‘Ulum ad-Din 208. 
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If one says yes, then this is what the Mu‘tazila mean, and if one says no, then it is 
clear that action is not a pillar of true faith |iman]| and neither is it a condition in its 
existence. 


The fourth point is that one believes in his heart but dies before affirming this with 
the tongue and before engaging in any action. Are we to say that he died a believer 
in our view and is considered a believer by God? Scholars differed on this issue. 
Those who held the utterance a stipulation in order for faith to be complete - 
maintain that one has died an unbeliever, though we reject this view on the basis 
that the Prophet said: “The person with an atom’s weight of faith will exit from 
the fire.” Indeed, this is a person whose heart contains faith, so how will he reside 
in the fire. Another point was the fact that in the hadith of Jibril, belief was the 
only condition (i.e. belief in Allah, His angels, His Books, His Messengers and so 
forth) and the utterance was not a stipulation. 


The fifth point is for one to believe in his heart, though he prolonged the utterance 
of the testimonies of faith |shahada] even though he knew it was required of him; 
although he did not say it. In this case, it is possible to assess his refusal of the 
utterance like his non-participation of prayer. We say that he is a believer who will 
not reside eternally in the fire. For faith [iman] is to be convinced in one’s heart 
while the tongue is the interpreter of this faith. This faith is therefore required to 
be present in its entirety before the utterance, so that it may be translated by the 
tongue. This view is the most apparent. Indeed, faith |iman| is not made invalid 
due to one’s silence of the utterance that is required. Likewise, it is not made 
invalid with one’s non-participation of the required actions. 


The sixth point is for one to utter the testimonies of faith without believing in his 
heart. There is no doubt that such a person is deemed a disbeliever in the 
hereafter and will reside eternally in the fire. However, in this world he is regarded 
as Muslim on the basis that one’s heart cannot be viewed and the duty upon 
Muslims in this case is to assume that what one has said upon his tongue is a 
reflection of that which the heart contains. Such persons are termed hypocrites 
and it is for that reason that Hudhayfa would not attend the funeral prayers of the 
hypocrites and Umar Ibn al-Khattab would observe this; so that if Hudhayfa did 
not attend, then neither did Umar. Indeed, prayer is an external act in this world 
even if it is an act of worship.’ 


Ihya ‘Ulum ad-Din vol.1, 207-210. 
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The Ruling On Uttering The Testimonies of Faith [Shahadatain| 
Scholars differed with respect to uttering the testimonies of faith. 


1— The majority of the Ash‘aris and the Maturidis maintain that the uttering of 
the shahadatain is separate from true faith.’ However, they said that in order for 
one to be considered Muslim in this world and have the laws of Islam apply to a 
person, such as marriage, inheritance, burial, the acceptance of one’s testimony in 
matters of worship, then it is conditional to affirm this belief with the tongue 
[igrar]. It is therefore like an action.’ Furthermore, conviction [tasdig] is an action of 
the heart, which no one sees except God. There must therefore be a sign that 
indicates this, and verily it is the affirmation [igrar] of the testimonies of faith. 


' In other words, according to this view — confession and affirmation upon the tongue is 
not an integral part of faith but only an indication of it; and that the heart is the place 
where true faith is established as God states [Allah has inscribed belief upon people's 
hearts] Quran 58:22; and that the tongue is merely its indicator and interpreter. 

* The saying ‘the uttering is like an action’ — means that if one does not perform an action 
required of oneself, one remains a believer; and this is also the case with the utterance. ‘The 
text Sharh as-Sawi states: the uttering |nutug| is a condition and actions | ‘ama/| are another 
separate condition, though both vary to one another. The first (ic. the uttering) is 
conditional for the laws of Islam to be applied in this world, while the second (i.e. actions) 
are conditional for the completeness and wholeness of faith. According to Ahl as-Sunna: 
pious acts are conditional for the completeness and fullness of faith; so that the one who 
leaves the righteous acts or some of them without rejecting them or doubting their legal 
sanction, is deemed a believer who has lost the completeness and wholeness of faith. [Kitab 
Sharh as-Sawi 135]. 
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Therefore, if a person believes in his heart but does not utter the testimonies of 
faith, without a reason and without coercion [meaning he is in a state of safety and 
not prevented from uttering the testimonies of faith], then he is not regarded a 
believer in this world and the laws of Islam do not apply to him, even though he is 
regarded as a believer by God.' [Note: whoever utters the testimonies of faith with 
his tongue, but does not believe in his heart, such as the hypocrites [munafiq|, then 
he is regarded as an unbeliever by God, but is considered a believer in this 
world].’ 
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2— The second view is that of Abu Hanifa and some of the Ash‘aris and Maturidis. 
They maintain that the uttering of the testimonies of faith is an integral part of 
true faith. On this basis, faith is regarded as conviction in the heart combined with 
affirmation [igrar| of the testimonies of faith with the tongue. So whoever believes in 
his heart and does not affirm it with his tongue despite having the ability to do so, 
is not regarded a believer, not according to God and not according to the people. 
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' Note: according to AAl as.Sunna, faith is conviction [tasdig] in all of what the Prophet came 
with from God, and that affirmation [igrar| by the tongue is only the view of some of the 
Hanafi scholars, like Shams al-A’imma and Fakhr al-Islam al-Bazdawi. However, the 
majority of specialists [muhaggigin|, such as Abu Mansur al-Maturidy and the majority of the 
Ash‘aris maintain that faith [iman]| is purely conviction [tasdig] in the heart, and that the 
affirmation upon the tongue [igrar] is conditional for one to be included in the laws of Islam 
in this world, such as marriage and the like. So whoever believes in his heart and does not 
affirm with his tongue is considered a believer by God, though is regarded as a disbeliever 
in this world. [Daw al-Ma‘ali li Bada’ al-Amali 84 and Minah ar-Rawd al-Azhar 253]. 

* This is the opted position of Abu Mansur al-Maturidy as affirmed in the statement of God 


[Allah has inscribed belief upon people’s hearts]. Quran 58:22. Equally, there is the verse 
[For belief has not yet entered your hearts]. Quran 49:14. Moreover is the sound hadith 
reported by Bukhari that the Prophet ((God bless him and grant him peace)) said to Usama 
after he had killed a man who said, “There is no god, but Allah,’ “Did you open his heart 
and see whether he was truthful or lying?” [Minah ar-Rawd al-Azhar 253-254]. 
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However, a point that is essential to note is the fact that the utterance of the 
testimonies of faith is considered an extra pillar |rukn za id| in addition to the belief in 
the heart, and it is possible to be excused [i.e. the uttering of it] when there is a 
reason (such as being mute) or when under duress (for fear of one’s life). As for the 
belief itself, it is an original pillar |[rukn asly| that is not excused under any 
circumstances whatsoever, because there is no involvement of coercion or duress. 
[There is consensus that if one believes in his heart and intends to declare the 
testimonies of faith but was prevented from doing so, such as being unable to 
speak because of an illness with one’s tongue and so forth, then one is deemed a 
believer.’ 
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The agreement of both schools —— Both schools agree that if one is called to Islam and 
rejects to utter the testimonies of faith [shahadatain] without a reason and without 
coercion, then he is considered an unbeliever, even if he firmly believes in his 
heart. The same rule applies for one who utters the testimonies of faith, yet he 
brings something to the religion that takes him outside the fold of Islam, or he 
belittles something from the established practices of Islam, or he makes lawful 
what Allah has forbidden, or he forbids what Allah has made lawful, or he has 
doubt in something known by necessity in Islam, just like one who has doubt 
about the resurrection or the gathering [Aashr|, or the existence of paradise or hell- 
fire, or he prostrates to the sun or an idol and the examples like this are many. 
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3— The third saying is that of the Mu'tazilah and Khawarij and others, who hold 
that faith [iman| is a combination of the following: i) conviction [tasdiq], ii) utterance 
[nutg|, and iii) all the acts of worship combined. [Note: according to this view, if 
one leaves an obligatory act such as prayer, or performs a forbidden act such as 
fornication, then one is deemed an unbeliever].’ 


' Minah ar-Rawd al-Azhar 253 / Kitab Sharh as-Sawi 135. 
* Kitab Sharh as-Sawi 136. 
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Islam 


In linguistic terms, Islam means surrender [ingiyad|] and obedience [ta ah]. Legally, 
Islam is to surrender to all the commandments and prohibitions of God in unison 
with evident submission [idh‘an] and acceptance, whether the Muslim performs the 
acts of worship or not. 
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In truth, iman and Islam are linked to each other; for iman cannot be imagined 
without Islam and neither Islam without iman. Iman is conviction [tasdig| and 
submission [idh‘an] in all of that which the Prophet came with; and this cannot be 
acquired unless one has surrendered and accepted the commandments and 
prohibitions of God. The word Islam is an expression from the word surrender 


[ingiyad| and submission [idh’an] and this cannot be conceived without conviction 
[tasdig|. Therefore, iman and Islam are inseparable. 
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Allah Most High 


His Essence, Attributes and Names. 


The Attributes of Allah Most High 


All the perfect and flawless attributes are necessary attributes for Allah, and every 
attribute that entails defect, limitation and flaw is impossible to be associated with 
Him. However, His attributes on the whole are immeasurable and innumerable. 
Therefore, we will mention the attributes that are necessary for Allah in a detailed 
description, which is restricted and quantified. ‘There are twenty attributes that are 
necessary attributes for Allah that are divided into four categories. They are: 
i) an-Nafsiyya (the personal attribute), ii) asSalbiyya (the negating attributes), 
iii) atMa‘ani (the affirmative or essential attributes), and iv) alMa‘nawiyya (the 


entitative attributes). 
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Overview Of The Attributes Of God 


An-Najstyya |the personal attribute| 


1) ALWujud [existent or being]. The necessarily existent |wajib al-Wujud|. He exists 
independently through Himself and His existence is necessary for the existence of all others. He 
is the first and nothing was before Him. He exists without cause or prior processes or 
dependency on anything He created. Imam Abu Hasan al-Ash‘ari held that wujud 
|existence| is one and the same as the essence [dhat|, while Imam ar-Razi and others 
consider wujud an additional description to the essence |dhat]. 


As-Salbiyya |the negating attributes] — They are termed the negating attributes |salbiyya| 
because they negate thetr opposite or negative, which is not befitting for Allah. 


1) ALQidam |without beginning | lit: ancient). 
2) Al-Baga’ |everlastingness]. 

3) Mukhalafa \absolutely unlike His creation|. 
4) Oiyam bi Nafsihi |self-subsistence]. 

5) Wahdaniyya | oneness]. 


Al-Ma‘ani |the affirmative attributes|, also referred to as the essential attributes |sifat adh- 
dhat| — because they are connected with the essence of God. They are seven attributes. 


1) Power | qudra| 
2) Will |irada| 

3) Knowledge | ‘ilm| 
4) Life |hayat| 

5) Hearing |sama‘ 
6) Sight |basar| 

7) Speech |kalam| 


Al-Ma ‘nawiyya |the entitative attributes] 


They are the active element which result from the affirmative |ma‘ani| attributes and consist of 
the following; Allah being the Almighty |qadir|, the All-Willing |murid|, the All-Knowing 
| ‘alim|, Ever-Living |hayy|, the All-Hearing |sami‘|, the All-Seeing |basir|, and the Speaker 
|mutakallim|. 
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The first type is the personal attribute |an-Nafsiyya] and it is His existence [al 
wujud|. God is necessarily existent [wajib al-Wujud| without cause or prior processes. 
That is, there was no cause or influence from others in His existence.' Being 
completely independent of all things, God Most High exists independently through Himself. 
His existence [wzujud] is considered as one and the same as the essence |dhat]. The 
transmitted proof concerning this attribute is the statement of God the Exalted 
[Allah is the creator of all things].” And non-existence cannot create, for if He did 
not exist then nothing would have been created because there would have been no 
one to create it. 
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' Note: the words “He is necessarily existent” mean He exists independently through 
Himself without cause, prior incident or reliance upon anything He created. His existence 
was not preceded by non-existence as He always existed. Existence is inherent in His 
essence. The proof that He is necessarily existent is that the whole creation is in need of 
Him, and that which is relied upon is necessarily existent. If we said that His existence was 
possible (and contingent), then He would be an originated being and if He was an 
originated being, then He would be reliant upon something originated, and it would follow 
that an origination is in need of an origination, and therefore necessitate going in circles or 
a sequence without end (where one thing follows the other) and whatever is like this — is 
false on the basis that an originated thing is a creation that requires a creator. Hence, an 
originated thing relying upon an originated thing is false. Furthermore, there being no 
impact from others upon His existence does not mean that He brought Himself into 
existence or that His essence had bearing upon its own existence, for no sane person said 
this. What the words mean is that there is no avenue or bearing from others in His 
existence; and that the Creator is a being who had no beginning, who always existed and 
will forever exist. |Tuhfatul Murid 34 / Kitab Sharh as-Sawi 145]. 

- Quran 39:62. 
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The rational proof is the presence of the creation and its arrangement, which 
requires a creator, given that according to reason — for every created thing, there 
is a creator. And the presence of the universe and the created beings indicate its 


maker — and that is Allah.’ 
Supplementary notes 


Indeed, the first sense in the depth of a person if he contemplates within himself 
and in the world around him is the sense of a higher power that reigns over the 
world with the command to dispose over life and death, creation and annihilation, 
motion and stillness and all the different types of meticulous changes that occur in 
it. Unequivocally, mankind senses this reality and believes in it deeply, regardless 
of whether one is able to produce evidence to verify the truth of this feeling or is 
unable. This is a natural instinct or the natural disposition of mankind, which is 
indeed a precise and exact evidence. In truth, in much of what we know, we have 
no other proof for it except for our natural instinct that it is present. For example: 
one feels hunger and as a consequence, he eats regardless if one knows that eating 
is a means to survival or does not know. Equally, when one feels the presence of 
cold he insulates himself from it, regardless if one knows that the cold may 
stricken him with pneumonia or not. This is a natural instinct or disposition. We 
sense the soul within ourselves and defend and protect it as a result, though we do 
not feel it with our apparent senses. However, no one is able to bring about a proof 
that it exists, despite sensing it and believing that it is present. 


In addition, we feel in ourselves the presence of compassion, love, hate, 
encouragement and dislike, though what is the proof that it exists, even while it 
flutters within us? Is one able to bring forth evidence more than that which he 
feels and senses, and yet it is real without doubt? One feels excitement and senses 
pain, yet is one unable to establish evidence to prove it exists with more than what 
he feels? Without doubt, this is the natural way [fitra] or instinct on which 


' If one were to believe that he came from non-existence without the exactitude of an all- 
wise being, then accordingly, one must recognise that non-existence is the darkness of 
which there is no essence, power, will and whatever one can imagine. Ultimately, power is 
required for the produce of such a vast creation, yet how can the darkness and void of non- 
existence in which there is no power, will or conscious transform by itself into existence. 
Therefore, we say — if God did not exist, nothing would have been created as there would 
have been no one to create it. Moreover, if a person sees footprints on a track, he will 
deduce that someone was present to make such tracks. If one sees a sculpture, one will 
conclude unquestionably that there is a sculptor who produced such an art. Therefore, one 
concludes instinctively that the world did not eventuate by itself. Indeed, something that is 
deaf, dumb and blind (as nature is characterised) is unable to produce something 
intelligent, hearing and seeing. 
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mankind has been created, and these are the deep feelings that have been 
embedded within us. They are not within us for no reason or in vain, rather it is a 
natural truth that corresponds to the world. And regardless of the advancement of 
technology, one will not be able to overlook the one who has commanded this 
natural way. This is the natural way on which mankind has been created as the 
Prophet (God bless him and grant him peace) said in a hadith. Abu Hurairah 
narrated that the Messenger of God said, “No child is born except on /tira (pure, 
natural faith), and then his parents convert him to Judaism or to Christianity or to 
Magianism, as an animal gives birth to a perfect baby animal. Do you find it 
mutilated?” ‘Then he recited: “God’s fitra with which He has created mankind. Let 


there be no change in God’s creation.” 


Furthermore, indications to this reality are what God Most High says [Their 
Messengers said, “Is there any doubt about Allah, the Bringer into being of the 
heavens and the earth?”].’ He also says [The colouring (i.e. religion) of God—and 
what colouring (religion) could be better than God’s? (i.e. none is better. What is 
meant is the religion [din] on which He naturally formed people so that its effect 
appears on the person who adopts it, as dye shows in a garment. There is nothing 
better than it). It is Him we worship]. 


The Beautiful Names of God That Relate 
to the Meaning of the Attribute — al-Wujud 


It has been transmitted that from the beautiful names of God, four relate to the 
meaning of the attribute — al-Wujud (existence), and they are: al-Haqq (The Truth), 
an-Nur (The Light), adh-Dhahir (The Manifest), al-Batin (The Hidden). Al-Haqq is 
the established necessary matter of which there is no doubt; and it is the direct 
opposite of falsehood. ‘The meaning therefore of ‘Allah being al-Haqq’ is that He is 
the absolutely true one, whose existence is pre-eternal, everlasting and free from 
change; while all else is present because of His bringing it into existence. 
Originally, such things were non-existent and false and were brought into 
existence by the absolutely true one who exists in Himself. God said [Such is 
God, your ¢rue Lord: apart from the truth, what (remains) but error? How then are 
you turned away?].” The name an-Nur (The Light) means the clearly existent one 
with respect to the evidences that indicate His existence. Therefore, the name an- 
Nur relates to the meaning — the evidently existent — with both instinctive evidences 


Quran 30:30 | Bukhari 4775. 

* Quran 14:10. 

2 Quran 2:138 | Tafsir al-Jalalayn 48. 

* Al-Aqida al-Islamiyya, Hasan Habannaka 87-88 / 139-140. 
* Quran 10:32. 
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and reason. Another meaning is — the evident being by whom everything is made 
visible, given that He creates all things from non-existence, and He shows its 
hidden state with His nur.' Al-Ghazali said, “That what is free from the darkness 
of non-existence and even from the possibility of non-existence, who draws 
everything from the darkness of non-existence to the manifestation of existence, is 
worthy of being named light. Existence is a light streaming to all things from the 
light of His essence, for He [Allah is The Light of the heavens and the earth].”* 


The name adh-Dhahir (The Manifest) is the clearly existent being, whose flawless 
attributes are evident. His creating all things is proof to His existence. There is not 
a thing that exists except that it carries a sign indicating His existence, His power 
and knowledge. It is established in a sound narration that the Prophet ((God bless 
him and grant him)) said [You (Allah) are ‘The Manifest, there is nothing above 
You]. Given this, The Manifest may mean al-‘Ali (Uhe Most High) whom there is 
nothing above — in rank and exaltedness. The name al-Batin (The Hidden) is the 
hidden regarding the reality of its essence, because the mind and sensory 
perception is unable to comprehend the reality or true nature of God Most High. 
This is because the sensory organs and mind are minuscule and limited and God 
Most High is great, and beyond and above limitation. It has been established in a 
sound narration that the Prophet ((God bless him and grant him peace)) said [You 
are The First, nothing is before You. You are The Last, nothing is after You. You 
are the Manifest, nothing is above You. You are The Hidden, nothing is beneath 
You]. Given this, the meaning of al-Batin (The Hidden) may also mean that He is 
closer to all things with His knowledge and power.’ Al-Bayhaqi maintains that the 
meaning of al-Batin is He who is not perceived by the senses, but is perceived 
through His marks and acts.” 


en cacaeurg «ASL lI — dandy SL al —bal yal) Sle acid — ela — pall: gay gel lial “Gb 
Laslandl oye fey 56 dl Geb Yo GLa Lalies OY (41) eleall 


The second category is the negating attributes |as-Salbiyya|. They are; 1) ALQidam 
(without beginning—Ancient). 2) Al-Baga’ (everlastingness or endless), 3) Mukhalafa 
lil hawadith (unlike His creation in any way). 4) Qiyam bi Nafsihi (self-subsistence). 
5) Wahdaniyya (oneness). They are termed the negating attributes |salbiyya] because 
they negate their opposite, which is not befitting for God. 


' Al-Agida al-Islamiyya, Hasan Habannaka 140. 

: Quran 24:35 | Al-Ghazali, The Ninety Nine Beautiful Names of God 145]. 
: Al-Agida al-Islamiyya, Hasan Habannaka 140-141. 

* Al-Bayhagi, Allah’s Names and Attributes 30. 
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Thus, since the attribute gidam (without beginning) is a necessary attribute for 
God, to be originated [huduth| is impossible. To be everlasting |baga’| is necessary 
for Allah, and thus His coming to an end |fana' is impossible. Likewise, His being 
one, is a necessary attribute as well as His being completely different from all of 
creation and being self-subsistent, and therefore being more than one [ta ‘addud], 
being similar to the creation and being in need of His creation [haja tla shay’| are 
all impossible. 
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1- Beginningless |gidam| 


There was no beginning or opening to His being; meaning, God is the first with 
no beginning; He was and there was nothing and no one with Him. And His being 
was not preceded by non-existence like our presence was. 7he transmitted proof is the 
statement of God [He is the first and the last, the Evident and the Hidden].' 
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The rational proof is that if He was not beginningless |gadim|, then He would have 
originated; and if He originated like the creation, He would not have created 
anything since it (would have) existed before Him. It is therefore established that 


He is the first with no beginning; and all that is proven beginningless |gidam| is 
impossible to have an end. 


Indeed, the difference between the existence of God and our existence is that His 
existence is without beginning |gadim], and utterly independent of all things, for 
He was when there was nothing. As for our existence, it was created thus having 
an initial opening in time and is dependent upon a creator, place and time. 
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' Quran 57:3. 
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Therefore, the existence of God is without beginning [gadim|, while our existence 
is created and originated entailing a beginning and an end. Regarding the 
creation, there is a cause for its being and that is God. As for God Most High, He 
exists, and there is none that had bearing or influence upon His being. Note: the 
correct view is that the word gadim |beginningless| and the term azali |eternal| mean the same 


thing. 
Supplementary notes 


God created place and time and the diverse state of affairs. All things apart from 
Him have a beginning. He was and there was nothing with Him. He is as He was. 
In the book termed a-Mawagif, it states: that if God was in a direction and place, 
then the place must also be beginningless |gadim| and yet it is proven that there is 
no other being or thing that is beginningless |gadim] except God and this is agreed 


upon.’ 


[Abdur-Rahman Hasan Habannaka states:| The asl of the creator is existence.’ That is, 
non existence did not precede Him. He always existed and He is the absolutely 
eternal one. He does not receive existence by another, for existence is inherent in 
His essence [dhat|, His existence is therefore necessary [wajib al-wujud|. The origin 
[asl] of the creation is non-existence, that is, they were created after not existing. 
Their existence is therefore possible (in that they may or may not exist). In 
addition, the cause |sabab| responsible for bringing (the possible) into being (such 
as people and the like), cannot be — except from the one who is necessarily 
existent [wajib al-wujud]. 


There are four aspects of proof that we will observe in this regard. ‘The first is as 
follows. There is not a sane person in the world who doubts that non-existence is 
the opposite of existence and that there is no middle avenue between them and no 
third category. These two things (i.e. existence and non existence), when one is 
established, the other is certainly excluded and absent, and when one is absent the 
other is unquestionably established. We are then to ask ourselves as to which is the 
origin? Is existence, which is the opposite of non-existence the origin or is non- 
existence the origin? In answering these questions, it is necessary that we pursue 
some avenues of suppositions relating to whether one of these is the origin. 


' Daw al-Ma‘ali li Bada’ al-Amali 37. 

Note: the term asi in Arabic literally means origin, source, root or foundation. The origin 
(or asf) of the creation is non-existence in that it did not exist after which it was brought 
forth. However, the Creator and Maker did not originate nor eventuate from something. 
He always was and forever will be. His as/ (or essence) therefore is existence. 
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Based on this, let us assume that the origin of all that exists that comes into one’s 
mind, is non-existence [keeping in mind that the meaning of non-existence is to reject the 
essence of all things one may conjure up in his mind. In other words, there is no essence, no 
power, no will, no knowledge, no life, no anything|. On this basis of thought, we ask — 
how was non-existence, which is claimed to be the source that created all things, able 
to transform into existence |wujud|. Do we not sense the presence of our souls and 
see all that is around us? And non-existence as we have identified, is the denial of 
everything, or the absolute void. So how then, will the amazing, the specification, 
qualities and power arrive and come forth from non-existence? How will it start by 
itself from non-existence to existence? And yet its coming forth cannot be unless it 
be via an influence and power, though what is proposed, is that it is necessary that 
this power also be non-existent. It is therefore categorical that the creation has 
been created by one whose essence [as/] is existence. 


It is instinctively impossible for non-existence itself to transform into existence, or 
for non-existence to bring forth anything from it. The indication to this is the 
verse [Were they created of nothing, or were they themselves the creators?].' That 
is, did they change from non-existence to existence without a creator? Or did they 
create themselves? Both these points demonstrate that it is naturally impossible. 
Therefore, if we see non-existence as the as/ (or essence by which all things are created) 
then nothing that is present today would exist, because it is only from the one whose asl 
is existence by which all things are created. This being the case, it is rationally and definitively 
established that non-existence is not the asl; rather it is existence. 


The second aspect is as follows: If existence is certainly the as/ (or essence), is it 
then possible for this as/ to have a beginning? And possible to be pursued by non- 
existence? In answer to these questions we say firstly; the reality that existence is 
the asl, renders it rationally impossible that there be a beginning for its existence, 
because whatever has a beginning requires in its existence a cause that produced 
it; and whatever is like this makes it impossible for such existence to be the as/ 
(given that it is dependent upon factors outside itself). Secondly, the one whose essence 
[asl| is existence, is not possible to be followed by non-existence, because when 
existence is the as/, it does not cease to be existent, and neither is there a cause for 
non-existence to occur. Non-existence does not occur or emerge upon anything 
existent unless non-existence is the origin of that thing. It is therefore established 
that non-existence, which is the opposite of existence, is impossible to be the asl. 


oa 


' Quran 52:35. 
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Due to this, it is rationally impossible for non-existence to emerge upon existence 
knowing that existence is the as/; and it is to this reality in which the indication 
came in the statement of God in surah al-Furgan [And put your trust in Him Who 
lives and does not die].' Therefore, the one who does not die is the one whose asl is 
existence, for it is not possible for non-existence to occur. 


The third aspect is as follows: At this point a reality is made clear, and it is that 
mankind was non-existent, after which they came into existence. Categorically, 
mankind is the most excellent of creation. God said [We created man in the finest 
mould].’ All things which we see were covered in the void of non-existence, then it 
became present as witnessed before our eyes. Equally, the constant and 
continuous changes that manifest themselves before man is evident, and in every 
element from among the elements that one witnesses or that which one can 
physically grasp or understand the power and specification of, is clearly apparent 
before man. From death to life and from life to death; from the continuous 
changing in various things to changes in attributes and power; and all of this does 
not cause one to believe that it occurs as a result of itself; rather something had 
bearing and influence upon it, causing its changes, attributes, power, effect and so 
forth, If the essence |as/| of these existent things that are exposed before our senses 
and understanding is existence, then they will not become subject to alteration 
[tahwil|, variation and change [faghyir|, increase, decrease, development and 
extinction; and they would be independent of the causes or influence upon them. 
Seeing that they are subject to alteration |/ahwil| and change [éaghyir| and that its 
laws are subject to causes and outside influence, then rationally, it is necessary 
that its origin be non-existence rather than existence. Therefore, in order for it to 
exist, it depends upon a cause. 


Therefore, in this aspect — we observe that the origin of all these*things in the 
world which one sees and senses and all other things of similar traits is non- 
existence. Secondly, when the origin is non-existence, it is necessary that it require 
a cause or influence upon it from non-existence to existence; and this influence 
does not cease, even while the thing alters and changes. 


The Quran confirmed this truth in the statement of God [Has man ever known a 
point of time, when he was not something remembered. We created man from a 
mingled drop to test him and We made him hearing and seeing].’ Instinctively, 
that which is preceded by non-existence requires a creator to bring it forth and be 
fashioned and apportioned with specific traits. 





' Quran 25:58. 
Quran 95:4. 
. Quran 76:1-2. 
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The fourth aspect and it is the last of the proofs. We covered in the previous three 
aspect that: a) existence is the asl of the creator and, b) He whose as/ is existence 
deems it impossible to have a beginning or to be pursued by non-existence, c) that 
all things in the universe that is subject to our sense and understanding and 
grasping and which we are a part of, and all things of a similar nature — is 
originally non-existent, and that it requires a cause and influence to bring it into 
existence. 


At this point, it must be noted that upon combining these three truths which are 
inescapable, it is a requisite that we reconcile between them in a way that is 
completely accepting to our minds without question. This cannot be done unless 
we arrive at one conclusion, and it is: 


Firstly, that categorically there exists a great divine being. His asl is existence and 
non-existence is impossible for Him. Hence, He is necessarily existent |wajib al- 


wujubl. 


Second is that this universe that is displayed before mankind, whether it is the 
heavens above, ground, stars, solids, plantation, life and death; the origin of it is 
non-existence. That is, in order for it to be brought from non-existence into 
existence, it required a cause for its coming forth. 


Third is that the cause for the existence of the universe and all of that it contains, 
was directly the cause of a great divine being, and not other causes. His asi is 
existence, and He is necessarily existent |wajib alzwujud|. Indeed, that being is 
Allah Most High.’ 
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2— Everlasting or endlessness |baga’\. 


This means — His existence has no end; and non existence does not pursue Him. 
The transmitted proof is the statement of God [All that is upon the earth will perish; 
but the Face of your Lord will remain forever]. 


‘ AlL-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 111-115. 
. Quran 55:26-27. 
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The rational proof is that if it were possible for Him to perish and be non-existent, 
He would have come into being like the creation. Undeniably, it is established that 
He is without beginning |gadim], and all that is established as beginningless, is 
impossible to have an end. And there is nothing that is attributed with 
beginningless |gidam| and everlastingness |baga’| except Allah. As for the throne 
|‘arsh|, stool [Aursi], pen |galam|, preserved tablet [/awh al-Mahfudh|, souls [arwah| 
and coccyx | ‘ajb| in the spinal column, even though they are remaining, it is by the 
permission of Allah. These things are remaining by His will, but if He willed for 
them to perish into non-existence, they would. As for Allah, He is self-subsistent 
and non-existence is not associated with Him. 
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Note: The entire creation originated |haaditha| and indeed there will remain from 
it certain things such as paradise and hell-fire. However, there is nothing in 
existence that is without beginning [gadim] except Allah. Moreover, the creation is 
necessarily subject to place and time and dependent upon one to provide it with 
specification, such as attributes and the like; except Allah — the creator of time 
and place. Indeed, the creation is dependent upon Him while He has absolutely 
no need of anything and is worthy of all praise. 
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3— Allah Is Absolutely Unlike His Creation [Mukhalafa lil hawadith| 


Allah is unlike His creation in anything; not in His essence [dhat]; not in His 
attributes [sifat|; and not in His actions [af‘al]. His essence does not resemble 
created beings and His attributes do not resemble the attributes of the creation 
and His actions do not resemble the actions of the creation. The transmitted proof is 
the statement of Allah [There is nothing whatsoever like Him].' 


Supplementary notes 


[Mustafa al-Khin states:| Allah Most High is neither mass, bulk, form, shape or parts. 
He does not occupy place or direction and is not attributed with size or 
composition. He is in every aspect unlike His creation, Imam al-Ghazali says in his 
book J/jam al-‘Awam ‘An ‘lm al-Kalam, about a person who says that God is a body. 
He writes: “If one believes in his mind that God is a body made up of parts (or 
limbs), then he is a worshipper of idols, for every form and body is created, and 
the worship of idols is disbelief, since they are created. Whoever worships a body 
is a disbeliever by consensus of the Muslims, regardless if that body is dense or 
solid like a mountain or thin like the air or water; and regardless if it radiates like 
the sun and moon or dark like the ground.” 


[Abu Hanifa says in ALFigh al-Akbar:| “He (Allah) is a thing [shay] unlike any other 
thing; and the meaning of Allah as a thing (unlike any other) is that we affirm (His 
existence) without body |jism|], substance, accident [‘ard], limit [hadd] or 
counterpart.”’ Imam Ahmad would scold those who attributed God as a body. 
Names are taken from the Sacred Law and language. The linguists use the name 
“body” for something possessing length, width, density, complexity, image, and all 
composition. God is utterly free of all that and nothing was reported in the Sacred 
Law to that effect, therefore rendering it false.‘ However, it is enough that God 
said [There is nothing whatsoever like Him, yet He is All-Hearing, All-Seeing].’ 


' Quran 42:11, 

* Tijam al‘Awam ‘An ‘Ilm al-Kalam, 6-7. [Al-Aqida al-Islamiyya, Mustafa al-Khin 177]. 
* Tbn Jahbal al-Kilabi 128 | Minah ar-Rawd al-Azhar 117-120. | 
‘As for Ibn Taymiyya, he said, “It is well-known that the Book, the sunna and the consensus 
does not say that all bodies [ajsam] are created, and nowhere does it say that Allah Himself 
is not a body. Therefore if I also choose not to say it, it does not expel me from the law. [Ibn 
Jahbal Al-Kilabi, the author of “The Refutation of Ibn Taymiyya,” — 128-130. Regarding 
Ibn Taymiyya’s statement, Al-Kawthari, marginalia on al-Jazari’s al-Mas‘ad al-Ahmad (p 
839). [A] Cf. n. 128 [T] / Ibn Jahbal Al-Kilabi, 130 — The Refutation of Ibn Taymiyyal. 
Minah ar-Rawd al-Azhar 118. 

° Quran 42:11 | Minah ar-Rawd al-Azhar 117. 
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Imam Ghazali in his [hya says the following about the transcendence of God, “He 
is without body and form, free from restriction, limitation and resemblance and 
not divisible. Nothing is like Him and He is not like anything. He is not limited by 
measure, space and time. He is free from rest and change and everything is in His 
grasp. He is not encompassed by direction or encircled by the ground or heavens. 
He is established [istiwa] on the throne in the manner He intended. However, this 
establishment is transcendent of touch or rest, and transcendent of change and 
indwelling or occupying (in Arabic, hulul) any of His creatures. The throne does 
not bear Him, rather it is held by His power. He is exalted from having a place 
and is beyond time — the truth being that He was prior to the creation of time and 
place, and He is as He was. His attributes are unlike the attributes of His creation 
and He has no equal in His essence. He is free from change, increase or 
decrease.”' 


|At-Taftazani states:| The trinity is established in Christianity and it entails the 
father, son and holy spirit. They claim that the divine being changed from His 
essence and manifested Himself in the body of Jesus. They therefore allowed 
change and dissociation from oneself in the essence of God. So the divine being in 
their view was a being subject to change.” However, the argument is — if the 
Maker was subject to change and alteration, He would not be complete and 
flawless to begin with. Furthermore, that which evolves or changes indicates that it 
was subject to a being who altered it. It further indicates that death would 
inevitably overtake such a being as witnessed before our eyes that everything 
which alters eventually dies and withers away. Change and alteration indicate that 
it be governed by laws and influences outside itself, yet how can the creator be 
governed by exterior influence? For whatever is governed by external influence is 
not capable of being the creator and maker, since reliance and dependency cannot 
initiate and maintain creation. It is an absurd and inconceivable notion that is 
very far afield. The Muslim concept holds that perfection and completeness does 
not change or alter; and to allow this would be allowing every other limitation and 
shortcoming. 
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Thya ‘Ulum ad-Din, vol.1, 160-161. 
* Sharh Al-Agida an-Nasafiyya, at-Taftazani 102-103. 
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The rational proof that God is absolutely unlike His creation is — if He resembled 
the creation, then He would have originated like them. Yet how is this so when 
indeed it has been proven and established that God is without beginning [gadim|, 
and the one who is gadim does not resemble the creation — not in His essence, not 
in His attributes and not in His actions. 
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As for His essence [dhat|, no knowledge can know or comprehend it, because the 
created cannot know or comprehend the essence or true nature of the creator. 
Verily, whatever comes to one’s mind — God is unlike that. And the same applies 
to the attributes of God, they are not like ours. His knowledge is eternal and not 
acquired. However, our knowledge originated and is acquired from others. 
Equally, His actions are not like our actions because He is not in need of His 
creation while we are dependent on the means of creation at the time of 
production. For if Allah intended a thing, [He says “Be” [Aun] and it is].' 


Supplementary notes 


[Minah ar-Rawd al-Azhar states:| Al-Qunawi states in Sharh al-‘Umda that the position of 
Ahl as.Sunna is such that it does not regard Allah’s saying of ‘kun’ to be necessary to 
bring things into existence; rather it maintains that their existence relies upon His 
attributes of ijad [originating] and /akwin [bringing into being] and that these are 
His eternal attributes. Indeed, this verse is an indication signifying the speed in 
God’s will being put into action and demonstrates His complete power over that. 
As for Abu Hasan al-Ash‘ari and his followers; the existence of things hinges upon 
the attribute of eternal speech — the word ‘kun’ being the indicator of that speech, 
as mentioned in Sharh at-Ta’wilat. Another view held by Fakhr al-Islam and Shams al- 
a-Imma, holds that the word ‘fun’ indicates that God’s speech is involved in the act 
of creation and that ‘kun’ is not a metaphorical expression for takwin |bringing into 
being] as some have said.” As-Sabuni states that this verse is understood to indicate 
that when God wills something, it occurs without delay or reliance on a cause; and 
to show how utterly simply it is for God to do what He wills.’ Whatever the case, 
the best course of action is to accept the verse as revealed without delving into its 
reality. 


| Quran 3:47. 
“ Minah ar-Rawd al-Azhar 72-73 and 131 
* Safwa at-Tafasir,vol.1, 202. 
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The Beautiful Names of God that relate to the 
Attribute—mukhalafa lil hawadith (Allah being unlike His creation) 


The beautiful names of God that relate to the attribute — mukhalafa lil hawadith — 
are seven and they are; as-Salam (The Flawless), al‘Quddus (The Holy), al-Ghaniyy 
(The Rich), as-Samad (The Eternal) in one of its meanings, al-Awwal (The First), 
al-Akhir (The Last), al-Bagi (The Everlasting). The name as-Salam means the one 
whose essence, attributes and actions are free of all flaws; and it is known that 
everything other than God is flawed in its essence, attributes and actions. 
Therefore, it is not possible that there be a resemblance between the creation and 
the creator. The name a/-Quddus is derived from guds or gudus, which means purity 
or sanctity. The meaning therefore of al-Quddus is the one who is exalted above 
deficient attributes that are unbefitting for Him, and the one who is exalted above 
the needs of the creation, the one who is exalted above being known by a sense or 
being comprehended by the mind or illusion. The name alQuddus is more 
extensive in meaning that the meaning of as-Salam. 


The name alGhaniyy is taken from ghina and it means to be free of need of 
anything | ‘adam haja ila shay’|. And God is al-Ghaniyy, who has no need of anything, 
not in His essence, attributes or actions, though all are dependent upon Him. He 
is therefore unlike the creation in that He is free of all need from all things, 
independent while all others are dependent upon Him. Allah said [O men! It is 
you that have need of Allah: but Allah is the one free of all want, worthy of all 
praise].' The name as.Samad means, He who is turned to and intended in our 
needs. ALAwwal means He is the first without beginning. ALAAhir means there is 
no end to Him. The Prophet ((God bless him and grant him peace)) explained this 
in an authentic hadith, saying [You are The First, nothing was before You. And 
You are The Last, nothing is after You]. A-Bagi means everlasting existence, that 
is not pursued or followed by non-existence, and that there was no beginning for 
Him and there is no end. The one unlike the creation, whom time is not 
applicable to, given that He created time. Only changeable things participate in 
past or future because past or future are temporal expressions; and only change or 
motion participate in time. So what is above change and motion is not in time, 
and past or future has no part in it. God was before time, and to the extent that He 
created time, is not at all changed in His essence. For before He created time, time 
did not apply to Him, and after creating time He continued as He had been.” 


' Quran 35:15. 
* Al-Agida al-Islamiyya, Hasan Habannaka 172-173. 
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sequen ul 
4— SelfSubsistence |giyam binafsth]. 


God is not in need of a place or anything else in order to exist. He is ghaniyy, or 
“absolutely free from need” of anything He has created. All are destitute and 
dependent upon Him. Verily, God is the creator of time and place; and He is as He 
was prior to their creation. The transmitted proof is His statement: [O men! It is you that 
have need of Allah: but Allah is Rich beyond need, worthy of all praise].' 
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The rational proof — If He was dependent upon others or upon a place and time, 
He would have originated like the creation. If this was the case, He would be 
attributed with inability and dependency upon others. And we have already 
established that God is beginningless [gadim] and that He exists independently 
through Himself independent of all things. Had he been dependent upon others, 
nothing in the world would have been created. /t is only from the one whose essence is 
existence by which all things are created; and as previously discussed — the origin of all things 
besides God is non-existence. Furthermore, when one’s being or the attributes of one’s being 
depend on things outside oneself, then one’s existence depend on them essentially, and he ts 
actually poor. Apart from God, there is no being that is free of such dependence. 
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5— Oneness |wahdaniyya| 


Oneness is the negation of multiplicity regarding His essence [dai], attributes 
|sifat} and actions |af‘al|. He has no partner in His essence, attributes or actions. 


The transmitted proof is the verse: [Say: He is Allah, the One].’ 


' Ouran 35:15. 
. Quran 112:1. 


98 


THE DIVINE BEING [ILAHTYAT] 


[AlBajuri states:| Oneness [wahdaniyya] in essence, attributes and actions is the 
negation of multiplicity, plurality and divisibility. The meaning of Allah being one 
in His essence is that His essence is not made up of parts or elements. Likewise, 
oneness in His essence means that there is no essence in existence which 
resembles the essence of Allah. Therefore, oneness [wahdaniyya] in His essence 
rejects multiplicity and quantity in every facet. 


Equally, oneness of His attributes means that He has no two attributes which are 
the same in their names and meaning, such as two attributes of power, two 
attributes of knowledge, and two wills; for Allah does not have except one 
attribute of power [gudra], one attribute of will [irada] and one attributes of 
knowledge | ‘i/m] and so forth. For example, He has one attribute of knowledge and 
with this attribute He knows all things. This is contrary to the statement of Sahal 
who says that He has numerous attributes of knowledge which equal the 
information to be known. Likewise, oneness in His attributes means that there is 
no being who possesses an attribute similar to that of Allah. Therefore, oneness in 
His attributes rejects multiplicity and quantity from every aspect. 


Moreover, oneness in His actions means that Allah is the creator of all actions 
from His creation and that there is no influence or power from created beings 
regarding the creation of an action — be they prophets, angels and others. As for 
death and harm which results from a leader for example, this is due to Allah 
creating the act at the time of his anger. Regardless of whether the action is 
voluntary, such as eating or involuntary, such as the rotation of the earth, Allah is 
its creator. That which results from oneself, such as the movement of one’s hand 
at the time of striking something — is the creation of Allah. Oneness in His actions 
is not to be interpreted with the saying, “There is no action like that of the Creator,” 
because it would mean that others possess the power of action, though it is unlike 
that of the creator. Indeed, such a statement is false — for Allah is the creator of all 
actions as He says [He created you and your actions].’ 
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' Quran 37:96 | Hashia al-Bajuri 96-100 | Kitab Sharh as-Sawi 157. 
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The rational proof is the exactitude and meticulousness in the making of the entire 
creation, which indicates a single maker. If there were numerous creators, the 
creation would vary, and there would be disagreement from one creation to the 
other. However, this marvelous system is not in variance or disagreement. This 
flawlessness illustrates the single and lone nature of the creator who is responsible 
for the manufacture of the creation without an associate. If there was a partner, 
devastation and ruin would overcome the universe and this corresponds with what 
Allah says |If there were in the heavens and the earth, other gods besides Allah, 
there would have been ruin in both!].' Ji states in tafsir alJalalayn, that heaven and 
earth would have lost their normal orderliness since there would have inevitably been internal 
discord, as is normal when there are several rulers: they oppose one another in things and do not 
agree with one another.” 
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He is transcendent of partners, opposites, a spouse, children and parents. God said 
[Say: He is Allah, the One. Allah, the Eternal, Absolute. He begets not, nor was 
He begotten; and there is none like Him].* Indeed, the essence [dhaé] of God is 
unlike ourselves because the creator does not resemble the created and only God 
knows the reality of His self. Likewise, His attributes are not like our attributes. 
He possesses one attribute (of the one kind) not multiple. His attribute of power 
|gudra| is one and with it He creates what He wants. His attribute of will is one and 
with it He wills what He wants. The same applies to all His attributes — that is, 
each attribute is a single attribute, not numerous (attributes of the same kind). 


Quran 21:22. 
* Tafsir al-Jalalayn 690. 
* Quran 112:1-4. 
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The Beautiful Names of God that relate to 
the Meahing of the Attribute — al-Wahdaniyya |Oneness| 


The beautiful names of God [asma’ Allah al-Husna| that pertain to the meaning of 
the attribute — al-Wahdaniyya |oneness| — are two names, and they are: al-Wahid 
(The Unique) and al-Ahad (The One). Note: the name al-Wahid (The Unique) 
means the lone being who has no associate. He is one, whose existence is 
necessary in its essence and attributes and He alone has the right to be 
worshipped. Al-Ghazali states that al-Wahid (The Unique) is the one who can 
neither be divided nor duplicated. God Most High is one in the sense that it is 
impossible for His essence to be arranged into parts. God said [Say: “Truly I am a 
warner; no god is there but Allah, the One, Supreme and Irresistible? The Lord of 
the heavens and the earth, and all between, Exalted in Might, Ever-forgiving].’ 
The name al-Ahad (The One) is like al-Wahid (The Unique). It has been related in 
some narrations that al-Ahad is part of the ninety nine beautiful names of Allah, 
which have been transmitted. However, it is not part of the compiled well-known 
ninety nine beautiful names of Allah, though it is from the names of Allah that has 
been definitively related in the Sacred Law. God said [Say: He is Allah, The One 
(Ahad)].’ 
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Third: The affirmative attributes |sifat alMa‘ani| 

They are referred to as the essential attributes [sifat adh-dhat| — because they are 
connected with the essence of God. They are: Power [qudra], Will [irada], Knowledge 
[‘ilm|, Life [Aayat], Hearing [sama‘], Sight [dasar|, and Speech [kalam]. Moreover, 
they are called sifat al.Ma‘ani, because each one of them indicates a meaning that is 
specific to His essence [dhat|. The Mu'‘tazilah do not accept these attributes, but 
they accept the ma ‘nawiyya attributes.” 


' Quran 38:65-66. 

: Quran 112:1. [Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka, 160-161]. Al- 
Ghazali, The Ninety Nine Beautiful Names of God, 130-131. 

° In other words, the Mu‘tazila assert that the attributes of God are His essence itself: 
claiming that He is All-Knowing and All-Mighty in essence, and not through [the attributes 
of] knowledge and power. We state (as maintained by the Companions, tabi‘in and others 
from the jurists) — that the attributes of God are neither His essence itself, nor anything 
independent to His essence; this is because His attributes are never separate from His 
essence and that has always been pre-eternally and always will be, contrary to the attributes 
of mankind. [Minah ar-Rawd al-Azhar 96 | Daw al-Ma‘ali li Bada’ al-Amaili 23]. 
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1- Power [gudra|. It is an eternal attribute of His essence [ga im bi dhatihi|. With it, 
He creates all possible things, or renders non-existent what He wills and He 
fashions in accordance with His will. His power conforms and corresponds with His will; 
that is — what He wills is produced by His power. It is an eternal attribute and is unlike 
our created power. he transmitted proof is the statement of Allah [Allah has power 
over all things].' The rational proof is that if He was unable, then He would have 
been incapable and weak. And if He was incapable and weak, the world and 
everything in it would not have been created; the world that is built in absolute 
exactitude and symmetry by an All-Wise creator. 
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What His attribute of power |qudra| is connected to — His power |gudra| is connected 
only to what is possible |ja tz], for He is able to create and perish all things (through 
His knowledge, will and power). His attribute of power [gudra] has no connection to 
what is necessary or impossible (see the supplementary note that follows), His attribute 
of power is one attribute, not multiple. However the things He creates are 
numerous. Note, all things that God Most High wills are created by His power. 
Allah says [Allah has power over all things].’ 


Supplementary notes 


In this note, two points are explained. These are: I) ‘His power is not connected to the 
impossible Il) ‘His power is not connected to what is necessary.’ With respect to the first 
point, it is vital to point out some issues; namely that which is regarded as 
impossible as well as explaining some concepts relating to His power and will. 
Indeed, what God wills, is brought into existence by His power [gqudra]. For 
example: God willed the creation of man and through His attribute of power 


? Quran 2:284. 
. Quran 2:284, 
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[gudra|} - man was created. These attributes are therefore necessary for the 
production and creation of all things. Furthermore, His will corresponds with His 
knowledge and God through His attribute of knowledge knows all things in their 
current, past and future state. Moreover, He knows the possible, necessary and 
impossible. He knows that ignorance, origination and death in relation to Himself 
are impossible as He states [And put your trust in Him who lives and does not 
die].’ 


He knows that blindness, deafness and all deficient traits are impossible upon 
Him for He is complete and flawless and beyond fault and flaw. Hence, given that 
He knows such things, His will and power do not contradict what He knows. 
Moreover, the impossible (such as death and a partner in divinity) is not the function 
of His power |qgudra] or will [irada], so in this way — there is no connection between 
His power and the impossible. This is what is meant by the phrase ‘His power is not 
connected to that which is impossible’ in that such deficiencies can never come to be; 
and He can never be subject to such things — given that His will and power have 
no association with the impossible. 


Another meaning also extends to those things whose creation or occurrence is 
impossible. This point is best highlighted through the following example: a thing 
is either beginningless (i.e. eternal) or originated, and it is impossible for the 
originated and created to be stripped of this trait and become beginningless. 
Indeed, even if one surpasses many limits, one will never rise above the trait of 
origination and limitation. It is therefore not possible for the originated to be 
made beginningless and eternal. This is another meaning of ‘His power is not 
connected to that which is impossible.”* 


In relation to the second point; namely ‘His power is not connected to what is necessary,’ 
the meaning is as follows: God possesses attributes that are necessary for Him, 
such as knowledge, hearing, sight, and speech. God states [He is the first and the 
last] and elsewhere He says [He is the All-Hearing All-Seeing]. Such attributes 
cannot be removed or rendered deficient by His power on the basis that there is 
no connection between His power |qudra| and that which is necessary. 


Hence, there is no connection between His attribute of power [gudra| and that 
which is impossible and necessary. In addition is the fact that His attribute of will 
|irada| is like that of His attribute of power [gudra| with respect to what it is 
connected with. This means that His will is not connected with what is impossible 
or necessary. Hence — the power [gudra| of God is connected with everything with 
which His will |?rada| is connected. 


' Quran 25:58. 
2 Kitab Sharh as-Sawi 199. 
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|AlBajuri states:| His power and will are two attributes that are connected only to 
that which is possible. They are not connected to the impossible, such as a partner; 
and neither are they connected to that which is necessary [wajib], such as His 
attributes and essence. It is sheer ignorance to say that God is able to take a son, 
because His power has no connection to the impossible and the taking of a child is 
impossible. Furthermore, it is not to be said — that if He cannot take a child, then 
it is inability and failure. For the truth is — weakness and failure would 
automatically be necessitated and imposed if the impossible was the function and 
purpose of His power. However, His power is only connected to that which is 
possible and not the impossible.’ 


This demonstrates perfection and not limitation. Christians generally try to 
misdirect Muslims by asking them particular questions such as: “If God wants, can 
He become man?” In turn, the Muslim being unaware, does not know the correct 
response and as a consequence, the question lingers on in his mind for many 
years. However, the response is that it is impossible for the following reasons: if it 
were possible for Him to become man, He would not be God on the basis that it is 
impossible for the creator and sustainer to die or become subject to death, faults 
and flaws. God is an unchanging and perfect being and completeness does not 
alter or become deficient. If it did, it would not be complete to begin with. God 
knows through His pre-eternal knowledge the state of all things. He knows He is 
an unchanging being, a complete being, a perfect being; a being beyond fault, flaw 
and defect. Therefore, given that He knows this and given that His power and will 
do not contradict what He knows to be and given that His power and will have 
absolutely no connection or association with the impossible; and given that the 
impossible is not the function of His power and will, their existence will never 
eventuate or transpire. 


At this point, the Christian will persist with his question — “If He wants, can He?” 
The reply is: the question itself is contradictory and is only posed because of one’s 
incorrect misunderstanding about God. The want or desire to become deficient 
and inadequate is something completely disassociated from His attributes. The 
divine being is the divine being because He is not subject to such shortcomings 
and deficiencies and if we considered the notions that the creator and sustainer 
could die and become hungry and tiresome and so forth, it is absolutely indicative 
of dependency, change, evolution and whatever else can be imagined. If it were 
possible for Him to die, then it would also be possible for Him to render Himself 
non-existence. Nothing would prevent this if such ideas were considered as being 
the case. The scenarios would never end. At this point, the matter becomes clear 
that the question is completely out of order, and that the creator is a being beyond 
fault, flaw, evolution and every trait unbefitting for Him. 


’ Hashia al-Bajuri 118. 
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Indeed, to say that there could be a desire for deficiency and failure is an absurd 
notion; and such things are not possible of transpiring, they are impossible as 
previously explained. ‘The Old Testament says: “I am God unrivaled, God who 
has no like,”! and “No man has seen God at any time.”” The Quran states 
“Nothing is like Him, yet He is the All-Hearing, All-Seeing.”* To indicate a perfect 
and complete nature only then to contradict it demonstrates the incorrect 
understanding of the people about God; and when there is incorrect 
understanding about God, contradictory and absurd questions will ensue. What 
must be understood is that God possesses attributes such as knowledge. It is a pre- 
eternal and everlasting attribute; but if we said that it were possible for God to 
become ignorant, then it indicates that He became deficient after being complete 
which is impossible and refuted by the Quran and Bible. The same principle 
applies to everything in the same regard, such as death or becoming man and 
other flawed attributes. 


The Christian will argue that God became man to understand man. The response 
is: does man need to become a train in order to understand the intricacies of the 
train? It is an absurd notion and very far afield. This is like asking questions such 
as, “Can God create another god?” The question itself is contradictory on the 
basis that whatever He creates will be created, thus entailing a beginning and 
therefore unlike God who is beginningless. God said [If there were in the heavens 
and the earth, other gods besides Allah, there would have been ruin in both!]." 
Furthermore, questions posed by orientalists are: “Can God create a rock so heavy 
He cannot lift?” The response is that if He could not lift it, He would not be God; 
for God has power over all things and weakness is impossible. Man is restricted, 
but God is not. Man may construct an immense building and then be unable to 
lift it, though God is unlike His creation. Man cannot place the same restrictions 
he has on God. God says [God has power over all things].’ Indeed, this is the true 
concept of God; a God that has power over all things and who is beyond all things 
that are unbefitting for Him. Finally, if the question of “Who created God?” arises 
or is posed, the response is that God is God because He is uncreated, that is what 
makes Him God; the fact that no one created Him. God says in the Quran [He 
does not give birth, nor was He born. And no one is comparable to Him].” Note: 
one should distance oneself from asking such questions, though the object here 
was only from an educational stand point. 


' Tsaiah 46:9. 

: John 1:18. 

: Quran 42:11. 

* Quran 21:22. 
” Quran 2:284, 
6 Quran | 12:3-4, 


105 


THE DIVINE BEING [ILAHIYAT]| 


The Beautiful Names of God that relate to the 
Meaning of the attribute — qudra |power| 


The beautiful names of God that relate to the meaning of the attribute — gudra — 
are nine, and they are: al-Oawi (The Strong), al-Matin (The Firm), al-Qadir (‘The 
All-Powerful), al-Muqtadir (The All-Determiner), al-Wajid (The Resourceful) in 
one of its meanings, al--Aziz (The Eminent), al-Mugit (The Nourisher) in one of its 
meanings, Malik alMulk (The King of Absolute Sovereignty), al-Malik (The 
King), al-Warith (The Inheritor).' 
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2 - Will |irada|. It is an eternal attribute of His essence [gam bi dhatihi|. His will is 
specific to what is possible [ja %tz| which is — to create, take out of existence and to establish 
what He wants. Furthermore, His will |irada| is in harmony with His knowledge | ‘tlm|. The 
transmitted proof is the verse [He wills what He wants].” 
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The rational proof — If He was not All-Willing or the Selector and Determiner who 
chooses (independent of all things), then He would have been under duress and 
forced to create. If this was the case, He would have been incapable; and if He was 
incapable, then nothing would have been created (because capability is a requisite). 
Certainly, the heavens and the earth have been created which therefore establishes 
that He is not under duress in anything, but verily He is the one who willed it. 
Truly, everything in existence is by the will of God. 


Supplementary notes 


|ALHabannaka states:| During the course of observation, we are conscious of the fact 
that we possess limited free-will.’ If we desire to undertake an act, there will be a 
firm resolve for that action, after which our power to carry out the act is set in 
motion. On the other hand, if we do not will or desire an action, our power will 


' AL-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 142. 

, Quran 85:16. 

* Indeed, the will of the servant is limited. For example: one may walk on land but will have 
no command to walk on water or mid-air. Likewise, one has no command over the rotation 
of the earth or venturing through the heavens unaided and so forth. 
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not be set in motion toward that action. We know necessarily that the attribute of 
will [irada] that is present within us is more complete than one devoid of will and 
choice (such as one not mentally capable of distinguishing one thing from another), 
Furthermore, after having believed as a result of our natural disposition, instinct 
and evidences, that God is the Creator and Fashioner, is it intellectually possible 
for Him to give mankind and others the attribute of will [irada] and yet He is 
unwilling or not free to choose? Meaning that His actions are forced upon Him or 
that they occur naturally without Him having the power to change and substitute? 
Indeed, this is impossible and God is exalted above that. We therefore believe in 
God’s attribute of will |rada] and it is a complete and flawless attribute. Having 
said this, one should not screen from one’s mind the fact that God’s will is unlike 
that of the servant. God’s will is complete as He described in the Quran [Your 
Lord creates and chooses what He wills].' 
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What His attribute of will [irada| is connected to — His will is connected to what is 
possible [ja iz] like His power is. However, it has no connection to that which is 
necessary or impossible. His attribute of will |irada] is one, not multiple. It is the 
purpose (and intent) that is multiple.’ 
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Note: If God promised something, He will fulfill it without being required (or 
compelled) to do so. This is known as His promise [wa‘d]|. God promised the 
believers paradise and will therefore reward them with such. As for His threat 
[wa id], He may act contrary to it out of His favor and generosity. For example, He 
may forgive the disobedient if He wishes even though He promised them 
punishment. And this is not called a break of promise, but verily it is a favour. [/f 
one forgives after threatening punishment, it is indicative of compassion, mercy and favourable 
bestowal|. As for the disbeliever, verily - God promised them eternal abode in the 
fire. 


' Quran 28:68. [Al-Aqida al-Islamiyya, Abdur-Rahman Hasan Habannaka 146]. 
* This means that there is one attribute of will [?rada| and with it, He wills all things. 
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Supplementary notes 


|As-Sawi states:| God promised [wa‘d| the obedient believers paradise and that this 
promise will not be broken as He says [That is Allah’s promise. Allah does not 
break His promise, but most people do not know it].' Moreover, His promise is 
preceded by His pre-eternal knowledge of all things; so if a break of promise was 
permitted, then His knowledge would transform into ignorance and lying would 
necessarily occur in the transmitted information and both notions are impossible. 
As for His threat [wa‘id] of the unbelievers in hellfire, this threat will also not be 
broken as He says |The sentence that comes from Me cannot be changed].” As for 
His threat |wa‘td| of hell-fire regarding the disobedient Muslims, the Ash‘aris and 
Maturidis differed. The Ash‘aris held that they fall under the will of God. If He 
desires, He may forgive them and if He desires, He may punish them. The 
Maturidis held that His threat [wa ‘id| cannot be broken or changed just like that of 
His promise |wa‘d|. Note: the saying of the Ash‘aris that God may break His threat 
— is in relation to those who God wills not to punish. Whereas the saying of the 
Maturidis that His threat will not be broken — is in reference to those upon whom 
the threat was established and realised. 


It is possible to summarise the view of the Ash‘aris and Maturidis in threatening 
the disobedient believers with hell-fire in the following: ‘The Ash‘aris maintain that 
forgiveness is permissible for all believers from all their sins, while the Maturidis 
believe that there must be a fulfillment of His threat [wad] upon the disobedient 
(who did not commit disbelief and died without repentance), even if it is only one 
person from all the categories of the disobedient. The reason the Maturidis held 
this view is due to the Quranic verses and hadith concerning the punishment of 
those who performed major sins. Therefore, the proposition of forgiveness for all 
believers from all sins is permissible according to the Ash‘aris, but not permissible 
according to the Maturidis.’ In other words, given the Quranic verses and sound 
hadith concerning punishment upon engaging in major sins for persons who did 
not repent prior to death, the Maturidis hold that at least one individual from 
each community must be punished in accordance with the threats made and that 
it is impossible that such threats be changed or broken. The Ash‘aris on the other 
hand held that forgiveness is permissible for all disobedient believers without 
restriction. This indicates that the difference between them is a real difference and 


not a literal one.* 


' Ouran 30:6. 

: Ouran 50:29. 

> Tuhfatul Murid 63. [Kitab Sharh as-Sawi, ft-2, 236]. 
* Kitab Sharh as-Sawi 237 and 405, 
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The rational proof — If He was not All-Knowing, He would have been ignorant. If 
He was ignorant, nothing would have been created, since knowledge is necessary for 
creation. Thus, knowledge is a necessary attribute and ignorance is a limitation and 
is impossible in the right of God. His knowledge is eternal, and does not resemble 
our knowledge which is originated and flawed. 
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Note: God did not acquire His knowledge from others, because this indicates fault 
and shortcoming and that is impossible; and because acquired knowledge is 
originated whereas the knowledge of God is eternal. He knows what was, what is 
and what will become and others do not know. Abu Hanifa says, “He has forever been 
the All-Knowing with His knowledge, and knowledge is an attribute in pre-eternity; the All- 
powerful with His power, and power is an attribute in pre-eternity.” His knowledge does not 
change due to change, alteration, and origination in things.’ 


Supplementary notes 


|A-Habannaka states:| It should not obscure our understanding that God’s 
knowledge is unlike ours. Our knowledge is minimal, and acquired after 
ignorance, while His knowledge is complete, encompassing all things whether it 
pertain to that which is present or non-present, the possibly existent and the 
impossible. His knowledge is not acquired or obtained and neither is it preceded 
by ignorance. 


The Beautiful Names of God that relate to 
the meaning of the attribute — ‘ilm |knowledge| 


The beautiful names of God that relate in a general way to the meaning of the 
attribute of knowledge | ‘ilm| are thirteen and they are: al“Alim (The Omniscient), al- 
Latif (The Benevolent) in one of its meaning, al-Khabir (The Totally Aware), ash- 
Shahid (The Universal Witness), al-Hasib (The Reckoner) in one of its meanings, 
al-Muhsi (The Knower of each separate thing), al-Wajid (The Resourceful) in one 


* Minah ar-Rawd al-Azhar 68/88 
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In sum, the promise of God |wa‘d| to the obedient believers will not change or be 
broken, given that His knowledge is connected with it. If it were possible, then the 
knowledge of God would transform into ignorance; and lying would be 
necessitated in His news. Likewise, His threat [wad] to the disbeliever will not 
alter. As for His threat upon the disobedient Muslims, then it falls under the will 
of God as mentioned earlier. 


Furthermore, if one says that the verse [Verily, Allah forgives all sins],' dictates 
and commands that His threat |wa'id| change and alter, then the response is that 
this verse is restricted by another verse where God says [Verily, Allah forgives not 
the sin of setting up partners with Him, but He forgives sins other than this to 
whom He wills].° This indicates that it is under the will of the God and that is the 
reality.” 
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3 - Knowledge |‘/m| is an eternal attribute of His essence [ga’im bi dhatihi|. His 
attribute of knowledge reveals all things in absolute detail and He knows them 
pre-eternally; for He is transcendent of knowing something after ignorance. His knowledge 
is unlike our knowledge, since our knowledge is originated, acquired |Aasbi| and 
prone to illusion |wahm|; while His knowledge is absolutely free of acquisition, free of 
origination and exalted above all things. 
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What His Knowledge is linked to —- His knowledge is connected with all things 
possible [ja’iz], necessary |wajib] and impossible |mustahil].* His knowledge is pre- 
eternal and with it He knows all things. He knows what is, what was, and what will 
become. The transmitted proof is His statement [God has knowledge in all things].” 
His attribute of knowledge is one [wahid|, not numerous, while the things known 
[ma ‘lumat| are numerous. 


* Ouran 39:53. 

_ Quran 4:1 16. 

* Kitab Sharh as-Sawi 235-237. 

* God knows all things absolutely. He knows the necessary, the possible and the impossible. 
For example, He knows through His attribute of knowledge that partnership is impossible 
for Him. |Hashia al-Bajuri 123]. 

° Quran 25:2. 
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of its meanings, as-Sami‘ (The All-Hearing), al-Basir (The All-Seeing), ar-Raqib 
(The All-Observant), al-Muhaymin (The Guardian) in one of its meanings, al- 
Wasi‘ (The Vast) in one of its meanings, al-Mu’min (The Faithful) in one of its 
meanings.’ 
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4- Life |hayat|. It is an eternal attribute that exists in the essence of God |ga’im bi 
dhatihi|. It is permissible to characterise a person who possesses life with the 
attribute of power, will, knowledge, hearing, sight and speech. Jn other words, if one 
is devoid of the attribute of life, it is not permissible that he be characterised with the attributes 
of power, will, knowledge and so forth. The transmitted proof pertaining to the attribute of 
life [hayat] is His statement [Allah. There is no god but Him, the Living. He is not 
subject to drowsiness or sleep].’ The rational proof — It has been established that 
God created all things. Therefore, if He was not alive, then nothing would have 
been created, because according to reason and rationale, it cannot be conceived 
that the creation has life, while the creator is not alive. 


The Beautiful Names of God That Relate 
to the Meaning of the Attribute — hayat |life| 


It has been transmitted that from the beautiful names of God, one name relates to 
a meaning that corresponds to the attribute — Life — and it is al-Hayy [The 
Living|. The name al-Hayy means the living. And life is an attribute of existence as 
He says [Allah. There is no god but Him, the Living. He is not subject to 
drowsiness or sleep].° 
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' Al-Aqida al-Islamiyya, Hasan Habannaka 148 -149. 
* Quran 2:255. 
* Quran 2:255. 


111 


THE DIVINE BEING [ILAHTYAT] 


5- Hearing |sama‘| is an eternal attribute of His essence |gaim bi dhatihi|. With this 
attribute, He hears all sounds as they are without fault, flaw or imperfection. His 
hearing is contrary to our hearing in that our hearing requires a limb, sound and 
air. The transmitied proof is the verse [And He is All-Hearing, All-Seeing].' Note: We 
hear through our use of aids, such as ears, ear canals and sound—which are subject to unique 
conditions. He hears all sounds and words with His pre-eternal hearing, without any aids like 
ear canals, and without being subject to circumstances and surroundings, such as time, place, 
direction, nearness and farness. 
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6- Sight [dasar| is an eternal attribute of His essence [ga’im bi dhatihi|. With this 
attribute, He sees all things exactly as they are. Moreover, His sight is not like an 
organ, limb or part, because if that were the case, He would have been like the 
creation who is dependent upon others. His sight is connected with all things 
present. Zhe transmitted proof is the statement of God Most High [He said: “Fear 
not; for I am with you: I hear and see (everything).”].’ 


|Al-Qari explains:| Hearing and seeing are from God's essential attributes. Verily, 
He hears sounds, letters and words with His pre-eternal hearing |sama‘|. He sees 
forms [ashkal| and colours |alwdn| with His pre-eternal sight |dasar|. His listening to 
and seeing what is originated is uncreated. His listening and seeing is pre-eternal 
and is not created even though what is seen and heard is originated. For He is the 
All-Hearing, All-Seeing, who hears and sees. Nothing escapes His hearing even if it 
is done in the highest degree of silence and nothing escapes His sight even if it is 
infinitesimal.” 
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7- Speech [Kalam] is an eternal attribute of His essence |[ga’im bi dhatihi|. His speech 
has no sounds, words or letters. God is transcendent from having letters or a 
sounds or what resembles the speech of man. The speech of Allah is unlike the speech of 
the creation, because they speak with organs and letters and Allah speaks without organs and 


Quran 2:137. 
* Ouran 20:46 
3 Mina ar-Rawd al-Azhar 76. 
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letters. He orders with it, prevents with it, and informs with it what He wills. The 
transmitied proof is the saying of Allah The Exalted [And to Musa Allah spoke 
directly].' Note: His speech is pre-eternal and it does not become detached or separated (from 
Him) when being relayed to the hearts and ears of created beings. 


Supplementary notes 


|A-Bayhagi states:| the Quran we recite is Allah’s speech literally recited with our 
tongues, written in our volumes, preserved in our hearts and heard with our 
hearing, without indwelling [Au/ud| in any of the preceding. This is exactly the 
same as the creator being known in our hearts, mentioned by our tongues, written 
in our Books, worshiped in our mosques and heard with our hearing, without 
indwelling in any of the above. As for our recitation, writing and memorisation of 
the Quran, they are part of our acquired actions, and our acquired actions are 
without doubt created.’ 


Speech in the Arabic language bears two meanings. The first is that which exists 
in oneself after which one indicates such speech with words. It is like when Umar 
said, “I had prepared within myself some words (or speech).” Indeed, Umar called 
it speech before he has spoken such words. Following this, if the speaker is one 
who possesses the elements of pronunciation — his speech will be heard with 
letters, words and sounds. However, God Most High is unlike His creation and 
His speech is without sounds, words or letters.” This speech is classified as kalam 
nafsi. Kalam nafsi (or internal eternal speech) has neither beginning nor end and is 
transcendent of progression or delay (as is the case with created beings where one word 
precedes ahead of the other and results in the delay of the speech). It is eternal and not 
originated. Al-Bajuri says: “Speech is a pre-eternal attribute of God that exists in 
His essence without letters or sounds, whereas the Mu‘tazilah said that there can 
be no speech without words and sounds. Ahl as-Sunna responded by saying that — 
inner speech is speech that one communicates within himself without letters, 
words or sounds; verily it is present without such elements. Moreover, the object 
of Ahl as-Sunna here is not to resemble the speech of God with the inner speech of 
His servants; because His speech is pre-eternal whereas the inner speech of the 
servant is created. The objective is to refute the Mu‘tazilah who say that there is 
no speech without letters and sounds.” 


' Quran 4:164. 

* Al-Bayhagi, Islamic Doctrines and Beliefs, vol.4. p33-34. 

* Fat’h al-Bari vol 14/388 [Beirut Second Edition, Dar al-Kutub al“IImiyya] | Al-Aqida al- 
Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 200-201. 

* Hashia al-Bajuri (Tahgig alMagam ‘Ala Kifaya al-‘Awwam fi ‘Im al-Kalam) 138-139. 
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The second type is speech conveyed with expressions that indicate the meanings 
that exist within oneself. An example is to say, “These words are very eloquent.” 
Indeed, these are expressions that indicate the meaning of the speech within. With 
respect to God, having established His eternal attribute of speech (without letters 
and sounds) that exists in His essence (referred to as kalam nafsi), this type of speech 
referred to as kalam laf-dhi — is speech that is revealed in sounds, letters, or gestures. 
Indeed, such things (i¢. the letiers, words and sounds) indicate the meanings of His 
eternal speech (or in other words, the meanings of His eternal speech is understood through 
these tools). There is no doubt that such tools (as the letters and sounds) are created, but 
the speech of God is uncreated.' The reflection of His internal speech is recorded 
in the preserved tablet as letters and words; and it is what was revealed to Jibril 
and then revealed to Prophet Muhammad by Jibril in both meaning and 
expression.” 


The speech of God is an eternal attribute of His essence; and it is the meanings 
that are articulated with expressions (that humans can understand). Al-Bajuri 
states: “The reality is that these expressions indicate a meaning, and this meaning 
is the same as what would be understood from the eternal attribute if the veil was 
lifted and we heard it.” In explaining the saying — “/he expressions indicate a 
meaning,” he mentions God’s statement as an example, “And do not go near 
fornication.”” This signifies a meaning which is to refrain from approaching 
fornication and this meaning is the same as what would be understood from the 
eternal attribute.’ 


Furthermore, the divinely revealed books signify part of the internal speech |kalam 
nafsi| and not all. If the divinely revealed books indicated all of the meanings of 
His internal speech |[kalam najsi|, then the knowledge of the prophets would be 
equal to that of God, and that is impossible. For this reason, it states — that the 
revealed scriptures signify some of the internal speech.’ 


| Abu Hanifa says in al-Wasiyya: “The writing, letters, words and verses are instruments of 
the Quran because of mankind’s need for them. As a result, whoever says that the speech of 
God is created is a disbeliever in God. God the Exalted is the true Lord who will remain as 
He always has been. His speech is recited, written and memorised without leaving Him.” 


[Minah ar-Rawd al-Azhar 94-95]. 

* Kitab Sharh as-Sawi 181. 

* Quran 17:32. 

* Hashia al-Bajuri (Tahgig al-Magam ‘Ala Kifaya al-‘Awwam fi ‘lm al-Kalam) 138. 
° Minah ar-Rawd al-Azhar 70-72 / Kitab Sharh as-Sawi 182. 
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The Mu'tazilah reject the attribute of eternal speech that exists in His essence and 
state that the Quran is created. They maintain that God’s speech is letters and 
sounds that He creates in others like the preserved tablet or in Jibril or a 
messenger (upon them be peace) [i.e mutakallim bi kalam huwa gam bi ghayrihil. 
Based on this notion, the speech of God is created and not eternal.’ In addition, 
the innovators among the Hanbalis (excluding Imam Ahmad and his companions) 
maintain that His speech is composed of letters and sounds that are connected 
with His essence and therefore eternal. The Karramiyya say that His speech is 
created and that it exists in His essence. However, the proof given by Ahl as- 
Sunna is that letters and sounds are created, though God’s speech is uncreated 
and it is not possible for an originated thing to exist in His essence.” 


Imam Ghazali says, “Musa heard the speech of Allah |e. kalam nafsi| without 
sounds or letters, just like the righteous will see God in the hereafter without form 
or size.”’ As-Sawi states, that Allah spoke to Musa on the mountain with His 
eternal speech according to al-Ash‘ari and some of the Maturidis. This is contrary 
to the position held by the Mu'tazilah who assert that the speech was created in a 
tree and Musa heard it.’ Moreover, al-Oari mentions — that the Ash‘ari school 
hold it permissible to hear the internal speech [kalam najfsi| of God in a way that is 
extraordinary and contrary to the norm, and al-Bagillani was of the same view.” 


[Abu Hanifa says in al-Figh al-Akbar.| ‘The Quran is the speech of God, recorded in 
books, memorised in the hearts, recited upon the tongues with letters that are 
expressed and heard, and revealed upon Prophet Muhammad. Our pronunciation 
of the Quran is created, our recording and writing of the Quran is created, and 
our reading of the Quran is created. This is because these things are part of our 
actions and the actions of mankind are created. However, the Quran is uncreated, 
That which God mentioned in the Quran about Musa and other prophets and 
about Pharaoh and Iblis, is the speech of God notifying mankind about them. 
That is, it corresponds to the words written upon the preserved tablet [/awh al- 
Mahfudh| prior to the creation of the heavens and earth and souls. It is not created 
speech that occurred after originated knowledge upon hearing from Musa, Jesus, 
Pharaoh, Iblis and others. There is no difference in God informing about them 
and their circumstances and secrets, like surah tabbat (regarding Abu Lahab) and 
between God revealing some of His essential attributes and actions, such as the 


' Al-Aqidah al-Islamiyya, Mustafa al-Khin 201. 
* Daw al-Ma‘ali li Bada’ al-Amali 31, 

* Thya Ulum ad-Din, vol.1, 162. 

* Kitab Sharh as-Sawi 183. 

° Minah ar-Rawd al-Azhar 94. 
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verse al-Kursiyy and surah al-Jkhlas; all is from His speech.’ The speech of God is 
neither created (nor originated); though the speech of Musa and others from the 
creation is created, The Quran is the speech of God; and as such — it is eternal, 
not like the speech of created beings.“ Musa heard the speech of God as He said 
[And God spoke directly to Musa],’ meaning Musa heard the speech of the Lord 
of lord’s without a medium. Indeed, God was the Speaker (in pr-eternity) even 
when Musa had not been created, and before God had spoken to Musa. He was 
the Creator despite not having created the creation. Therefore, when God spoke 


to Musa, He spoke to him with His speech which is an eternal attribute of His." 


[Mustafa al-Khin states:| After knowing this, know that the attribute of divine speech 
for Allah Most High is established through consensus |[ijma‘] of the Muslims and 
through uninterrupted transmission |fawatur| from the prophets. Such sources 
decisively establish that Allah is the Speaker, given that it is impossible to speak 
without speech; and since it is impossible that His speech be created, as created 
things do not exist within His essence, it establishes an eternal speech for Him. 


|/bn Hajar states:| The early Muslims prevented others from delving into this matter 
and held that is it enough to believe that the Quran is the speech of God and is not 
created. They did not exceed upon this and it is the safest path. 


+ 
+ 
+ 
+,* 
+ 
+ 
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' Minah ar-Rawd al-Azhar 98. 

* Minah ar-Rawd al-Azhar 102. 

* Quran 4:164. 

* Minah ar-Rawd al-Azhar 104. 

: ALAgidah al-Islamiyya, Mustafa al-Khin 201. 

° Fat’h al-Bari vol 14/418 [Beirut Second Edition, Dar al-Kutub al-‘Ilmiyyal. 
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According to the majority, these seven attributes are divided into four sections 
regarding their connections: I) Knowledge [‘i/m] and speech [Kalam] is connected to 
that which is necessary [wajib], possible [ja’%z] and impossible [mustahil].' 0) Will 
[trada| and power [gudra] is connected to that which is possible only. IM) Hearing 
[sama’| and sight [basar| is connected to that which is present. IV) Life [Aayaé] is not 
connected (or associated) with anything at all. 


sl [AS «Laney [le clay ye cl ytd tale fo iS Cry 
The Fourth Category — The Entitative Attributes [ALMa ‘nawiyya| 


These attributes are the consequence of the affirmative attributes |ma‘ani| 
previously mentioned. That is, they are the active element which result from the 
previous category and consist of the following; the Almighty [gadir|, the All-Willing 
[murid|, the All-Knowing | ‘a/im], the All-Hearing |sami, the All-Seeing [dasir|, Allah 
being Ever-Living [Aayy], and the Speaker [mutakallim|. 


Supplementary notes 
Fifth: The Active Attributes |sifat al-FiTiyya| 


The meaning of the active attributes refers to the actions of the Creator, such as 
creating [takhlig|, providing [tarzig|, originating [ibda], bringing into being [insha], 
giving life [ihya, causing death [ifna, causing growth [inbat], developing [inma] 
and similar examples. Verily, all these attributes come under the combined 
heading of takwin (bringing into being).’ Al-Bajuri says: “The apparent view is that 
there is only attribute (i.e. takwin — bringing into being) a saying by specialist scholars, 
but it varies depending on its association. For example, if it relates to giving life — 
it is called ihya’— and if it pertains to causing death — it is called imata. Likewise, if 
it pertains to existence — it is called ijad.” The Maturidis maintain that the active 


’ His speech is linked to that which is necessary [wajib], possible [ja%z] and impossible 
|mustahil|. ‘The meaning is as follows: God indicated through His speech that which is 
necessary for Him, such as His attribute of knowledge. Allah said [He is Allah; there is no 
god but Him, the Knower of the unseen and visible]. Quran 59:22. He mentioned that 
which is possible in His saying [Qarun was one of the people of Musa]. Quran 28:76, And 
He spoke about that which is impossible stating [Allah has no son and there is no other god 
accompanying Him]. Quran 23:91. He has therefore mentioned through His attribute of 
speech; the necessary, possible and impossible. [Kitab Sharh as-Sawi 182, ft3]. The same 
applies to His attribute of knowledge in relation to its connection. That is, Allah knows the 
necessary, possible and impossible. Indeed, He knows all things absolutely. 

* Kitab Sharh as-Sawi 196-197 | Daw al-Ma‘ali li Bada’ al-Amali 24-25. 
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attributes are eternal and that the affirmative attributes |sifat al-Ma‘ani| are eight; 
namely — power |gudra|, will [irada], knowledge [‘tlm|, hearing |sama‘, seeing 
|basar|, life |kayat], speech [Aalam| and bringing into being |takwin]. The Maturidis 
say that /akwin is an eternal attribute regardless of its associations with created 
beings. It is like God’s pre-eternal attribute of sight even though what is seen is 
originated. ' 


sixth: The Comprehensive Attributes 


Such attributes include: loftiness [‘udu], greatness [‘tdham] as God says, “He ts the 
Most High, the Magnificent.”* Equally, autonomy [malik], omnipotence [jabarut], glory 
and honour | izza|, power [quzwwal] and exaltedness [Aibriya’). These are regarded as 
all-inclusive and comprehensive attributes. 


|ALKhin states:| It is fitting to conclude this section pertaining to the attributes by 
firstly establishing the complete and flawless attribute of the Maker without 
resemblance [éashbih|, exclusion or anthropomorphism |fajsim]. Abu Hanifa says in 
Al-Figh al-Akbar: “He neither resembles anything of His creation and neither does 
any of His creation resemble Him. All of His attributes differ to the attributes of 
the creation. He knows unlike the way we know; is able unlike the way we are able 


and He sees unlike the way we see,” 


' Hashia al-Bajuri 152-153. 
* Quran 2:255. 
* Al-Agida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 205. 
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[The text Minah ar-Rawd al-Azhar states:| His existence |zwujud| is one and the same as 
His essence |dhat|, but His attributes are not the actual essence of God [ghayr ‘ayn 
dhatihi|,’ contrary to the statements made by philosophers; and neither are they 
other than His essence [ghayru dhatihi| as the Mu'‘tazilah say, nor are they 
originated as the Karramiyya say.” 


The Ash‘aris maintain that the attributes of God are not the essence |dhat| nor are 
they other than His essence. If it is said that the attributes are the very essence of 
God (as the Mu'‘tazilah and philosophers claim), then it means that the essence of God 
is without attributes since they would be one and the same as the essence (whereas 
the attributes and essence are understood to be two different things). However, it is also 
problematic to say that the attributes of God are totally other than His essence, 
since it would mean that the attributes may exist separately and die away — where 
as this is certainly not the case given that His attributes are eternal. The reality is 
that there is a special connection between His essence and attributes. His 
attributes exist in His essence, are eternal in His eternalness, and everlasting with 
His everlastingness. They have always been with Him and will be that way for 
eternity. Imam at-Tahawi said, “He, together with His attributes, has existed since 
before creation. Bringing the creation into existence added nothing to His 
attributes that was not already there. As He was, together with His attributes, in 
pre-eternity, so will He remain throughout endless time.” Consider the following 
example [cited from Abdur-Rahman ibn Yusuf]: If a knowledgeable person entered the 
room, it would not usually be said, “Knowledge has entered.” Instead one would 
either use the person’s name or a fitting title and say, “Professor So... and So... has 
entered.” So even though it is acknowledged that this person possesses the attribute 
of knowledge, the attribute is not a completely independent thing separate from 
the person where it would be said, “Anowdledge entered,” and neither is it intrinsically 
part of the person’s essence which would cause others to deny it. In truth, there is 
a unique connection between the two. The difference is that there is no avenue for 
doubt that the human attribute is acquired by the person and is subject to failure 
and malfunction in the future, whereas the attributes of God have always been 
associated with Him and will remain that way for eternity. 


' For example; He possesses the attribute of power, though that is not His essence. 

* Verily, the Karramiyya say that many created things exist in the essence of God, such as 
informing about past and present events as well as the revealed Books, something rejected 
outright by Ahl as-Sunna. The Karramiyya are anthropomophists who say that God is a 
body resembling man and whom rests upon the throne and other deviant beliefs. Equally, 
the Mu'tazilah reject all the attributes of God saying that the attributes are the very essence 
itself. They maintain that God is All-Powerful through His essence and not through an 
attribute of power and so forth for all His attributes. [Daw al-Amali li Bada’ al-Amali 23]. 

* Minah ar-Rawd al-Azhar 63-64. 
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[As-Sawi states:| Overall, the attributes are either: 1) one and the same as the 
essence, and this is the case concerning the personal attribute [an-Nafsiyya| termed 
existence [zujud|, 2) or they are not the essence and this is the case with the 
negating attributes [sa/biyya],' 3) or they are not the essence, and neither are they 
other than His essence (i¢. they are not separate from Him — rather there is a unique 
connection between His essence and attributes), and this is the case concerning the 
affirmative attributes [a/-Ma ‘anil,’ 4) or they are not the essence, and neither are 
they other than His essence, and this is the case concerning the entitative 
attributes [ma ‘nawtyya|, 5) or they are comprehensive attributes |sifat jami‘a]|, such as 
the Honourer, the Majestic, the Beautiful, the Rich and similar examples.” 


[Abu Hanifa states:.| The attributes of God are neither created nor originated. 
Whoever says that they are created or originated, or wavers (i.e. one does not 
deem them eternal and neither does one deem them originated and he postpones 
to find out sufficient details about them and does not say — J believe in Allah and His 
attributes — in harmony with the intended meaning; or is doubtful (or hesitant or 
uncertain in this matter concerning the existence of the attributes or their eternalness) is an 
unbeliever in Allah. Al-Oari held that one is responsible for knowing the essence 
of Allah and all of His attributes. However, ignorance and doubt pertaining to the 
following attributes necessitates disbelief. They are: the attribute of life |Aayatl, 
power [gudra|, knowledge [‘/m|, speech |kalam|, hearing |sam'‘], sight [dasar|, will 
[trada|, creation [takhlig| and sustaining [éarzig]." 


The Attributes Pertaining to the Actions of the Creator |sifat al-af'all” 


After knowing the personal and essential attributes of God, that is — those we are 
capable of knowing in general, we know that God is living, knowing, able, and the 
doer who does what He wills. We know that He is transcendent from everything 
that is not befitting with His completeness. After knowing this, then it must 
become clear that the actions of the creator are characterised with complete and 
flawless attributes beyond enumeration. To highlight this flawlessness in His 
essence |dhat| and attributes [sifai] we observe the following: He is al-Khalig (The 


' The negating attributes are: 1) AlQidam (without beginning-or ancient). 2) AlBaga’ 
(everlastingness), 3) Mukhalafa (absolutely unlike His creation). 4) Qiyam bi Najfsihi (Self-Subsistence), 
5) Wahdantyya (Oneness). 

* The affirmative attributes are: 1) Ability |qudra|. 2) Will [irada]. 3) Knowledge |‘ilm|. 4) Life 
[hayy]. 5) Hearing |sama |. 6) Sight |basar|. 7) Speech |kalam). 

* Kitab Sharh as-Sawi 196-197. 

* Minah ar-Rawd al-Azhar 91. 

° The following is a translation from Al-Aqida al-Islamiyya, by Abdur-Rahman Hasan 
Habannaka 174-176. 
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Creator) because the matter of creating was issued from Him, and it is an action 
from His actions. He is ar-Razzaq (The Provider) because He is the one who 
provides for His creation, and it is an action from His actions. He is al-“Afu (The 
Effacer of sins) because He erases the sins of His creation and overlooks acts of 
disobedience, and it is an action from His actions. He is al-Mu‘izz (The Honourer) 
because He elevates whom He chooses from among His creation, and it is an 
action of His. This is the case with all the attributes that relate to His actions. 


More than sixty names have been transmitted in the beautiful names of God 
where each one of them relates to an attribute concerning His actions (or His 
active attributes [sifat al-Afal|). They have been placed into the seven following 
doors. 


The first is that which is included in the door of khalg (creating), ijad (originating) 
and takwin (bringing into being). They are al-Hakim (The Wise), ar-Rashid (The 
Right in Guidance), al-Khaliq (The Creator), al-Bari’ (The Producer), al-Musawwir 
(The Fashioner), al-Hadi (The Guide) in one of its meanings, al-Mubdi’ (The 
Beginner, The Cause), al-Mu‘id (The Restorer), al-Ba‘ith (The Raiser of the Dead), 
al-Muhyi (The Life-Giver), al-Mumit (The Slayer), al-Jabbar (The Compeller), al- 
Qahar (The Dominator), al-OQayyum (The SelfExisting), al-Hafidh (The All 
Preserver), al-Mu’min (The Faithful) in one of its meanings, and al-Muhaymin 
(The Guardian) in one of its meanings. 


The second is that which is included in the door of Rizg al-Makhluqat al-Hayat 
(providing His creation with life). They are ar-Razzaq (The Provider), al-Mugqit 
(The Nourisher) in one of its meanings, al-Mughni (The Enricher), al-Oabid (He 
who contracts), and al-Basit (He who expands). 


The third is that which is included in the door of Aiba (granting) and al‘Aia’ 
(giving) and it is: al Wahhab (The Bestower), al-Barr (The Doer of Good), al-Karim 
(The Generous) in one of its meanings, and al-Wasi‘ (The Vast) in one of its 
meanings. 


The fourth is that which is included in the door of rafa (compassion) and rahma 
(mercy). The names are: ar-Rahman (The All-Merciful), ar-Rahim (The All- 
Compassionate), ar-Ra’uf (The All-Pitying), al-Wadud (The Lovingkind), and al- 
Latif (The Benevolent) in one of its meanings. 


The fifth is that which is included in the door of wilayya (guardianship) and nasr 
(victory). The names are: al-Waali (The Ruler), al-Wali (The Patron), al-Wakil (The 
Guardian), al-Hasib (The Reckoner) in one of its meanings, asSamad (The 
Eternal) in one of its meanings, al-Fattah (The Opener) in one of its meanings, and 
al-Mujib (The Answerer of prayers) in one of its meanings. 


121 


THE DIVINE BEING [ILAHIYAT] 


The sixth are names that relate to the connection between those deemed 
responsible with the one who created them. The names are al-Malik (The King) in 
one of its meanings, al-Hadi (The Guide) in one of its meanings, al-Hakam (The 
Arbitrator) in one its meanings, al-‘Adl (The Just), al-Mugsit (The Equitable), al- 
Hamid (The Praised) in one of its meanings, ash-Shakur (The Grateful), at- 
Tawwab (The Ever-relenting), al-Ghafur (The All-Forving), al-Ghaffar (He who is 
full of forgiveness), al-“Afu (The Effacer of sins), alHalim (The Mild), as-Sabur 
(The Patient), and al-Mungatim (The Avenger). 


The seventh are names that are included in the door of — the things that occur 
regarding contrarieties, opposites, and variances in the entire creation — it being from the 
actions of the creator, in accordance with His gada’ and gadr. The names are: al- 
Hafidh (The All-Preserver), ar-Rafi‘ (The Exalter), al-Mu‘izz (The Honourer), al- 
Mudhil (He who humbles), al-Mugaddim (The Promoter), al-Mu’akhir (The 
Postponer), al-Jami* (The Uniter), al-Mani‘ (The Protector), ad-Dar (The Punisher), 
and an-Nafi‘ (He who benefits). 


There are other attributes for God that pertain to His actions |sifat al-af‘al|, such as 
at-Taklim (The Speaker), ar-Rida (The Pleased), al-Ghadab (The Displeased), al- 
Muhibba (The Loving, Affectionate), and al-Karahiyya (The Disliking); and they 
are all established through text, except that they are not included in the known 
ninety nine beautiful names of Allah. 


Explanation of That Which Pertains to Creating |khalgq], 
Originating |ijad| and Bringing Into Being |takwin| 


Knowing that Allah is ever-living and All-Knowing, the doer of what He wills and 
chooses, then it is necessary that all of His actions be in harmony with His infinite 
wisdom and in accordance with His instruction; for He is All-Knowing and 
ignorance has no place in His completeness; and because He is able, there is no 
power or ability that can prevent Him from what He wills; and because He does 
what He wills and chooses; nothing can compel Him to deficiency; and because 
He is transcendent of that which does not befit Him; there is no temptation or lure 
that can beautify a fault or flaw causing Him to act imperfectly, defectively or 
incompletely. From here emerged in the ninety nine beautiful names of God: al- 
Hakim (The Wise) and ar-Rashid (The Right in Guidance). 


The name al-Hakim (The Wise) is the possessor of wisdom. It is the objective and 
purpose [isabah| in His judgement [tagdir| and the benevolence [ihsan| in His 
arrangement |adbir|. From this, we see that all of God’s actions are in harmony 
with wisdom; and if wisdom is obscure or unclear in some of His actions, then this 
is due to our deficiency and limited comprehension and experience. It is the result 
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That which is impossible |mustahil| in the Right of God 


Attributes that are opposite or contrary to the attributes previously mentioned, are 
impossible in His right |that is, they are impossible to be associated or connected 
with Him, such as death or origination]. Therefore, the opposite of wujud 
[existence] — is non existence. The opposite of gidam |beginningless|] — is to 
originate like the creation. The opposite of baga’ [everlasting without end] — is to 
perish and die. The opposite of mukhalafa [unlike the creation] — is resembling the 
creation. The opposite of giyam bi nafsi [self-subsistent| — is to be needy and reliant. 
The opposite of wahdaniyyah [oneness] - is to be multiple. The opposite of gudra 
[power| — is inability. The opposite of irada [will] — is coercion. The opposite of ‘i/m 
[knowledge] — is ignorance. The opposite of hayat [life] - is death. The opposite of 
sama‘ [hearing] — is deafness. The opposite of basar [sight] - is blindness. The 
opposite of kalam [speech] — is to be mute. All such attributes are impossible for 
God because they are the attributes of deficiency and fault. They do not befit His 
nature for He is only attributed with complete and flawless attributes. 


Supplementary notes 


|Al-Habannaka states:| Indeed, the reality that these impossibilities cannot come to 
be is not inability in the attribute or attributes of God, rather inability is the 
failure or incapacity to cause the existence of that which is possible. If it is asked, 
“Is God unable to cause the existence of what is theoretically or intellectually 
impossible?” The reply to such a question is: that asking such a question indicates 
misguided thinking that has risen due to one’s misunderstanding of contradiction 
and opposition. [For example, claiming one thing to be impossible to exist while on the other 
hand is possible to exist, is a contradiction that is rationally rejected. The union of two 
contradictions is absolutely repudiated in one’s mind]. Indeed, inability is the failure to 
cause the existence of what is possible. As for what is impossible [mustahil], the 
inability to cause it, is not termed inability or weakness; and according to the 
intellect, it is not deemed failure or powerlessness. The mind does not deem the Maker 
incapable given that death or ignorance could never befall Him; rather it deems Him flawless 
and complete. What is determined as impossible is that which is incompatible to be 
connected with His power [gudra| in order to be created, For example, God is the 
only beginningless being. The creation of another God is impossible on the basis 
that whatever God creates will be created and will entail a beginning. 


An example to clarify what has been mentioned above is the following: the word 
+» consists of three letters, they are: (U4), (v), and (~). It is possible for these 
letters to be organised in six ways without adding any new letters or taking any 
away, and with a fatha on each letter. They are; 1/ -»= 2/ 2) 3/ ve» 4/ >» 
5/ U= 6/ »= | These are the ways that are considered possible according to 
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of egotistical and self-centred acts and the character within us. Allah says in the 
Quran [It is He who forms in the womb however He wills. ‘There is no God but 
Him, the Almighty, the All-Wise].' 


The name ar-Rashid (The Right in Guidance / The Guide to the Right Path) is the 
possessor of right guidance [rushd| and this is in accordance with truth and the 
correctness in all actions. From this it is clear that all the actions of the creator are 
in accord with right guidance and truth. This name was not narrated in the 
Quran, though it has consensus. 


It has been said that ar-Rashid is the instructor or adviser without a consultant. It 
therefore entails the meaning al-Hadi (the Guide). It has also been said that it is 
the one who is attributed with justice in His command and truth in His speech. 
Some scholars have stated that it is the one who moves all things in accordance 
with His eternal plan, bringing them without error and with order and wisdom to 
their ultimate destiny; and that is Allah. 


The names al-Khaliq (The Creator), al-Bari’ (The Producer), al-Musawwir (The 
Fashioner). Al-Ghazali mentions that it might be assumed that these names are 
identical and that they all refer to creating and inventing. However, it does not 
need to be that way. Rather, everything which comes forth from non-existence 
needs first of all to be planned; secondly, to be originated according to the plan; 
and thirdly, to be formed after being originated. God is the creator (khaliq) 
inasmuch as He is the planner [mugaddir|, producer |bari’| inasmuch as He initiates 
existence, and fashioner |musawwir| inasmuch as He arranges the forms of the 
things invented in the finest way.” 


+ + + 
+* +* + 
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Quran 3:6. 
* Al-Ghazali, The Ninety Nine Beautiful Names of God 68. 
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intellect. Now if someone were to say, “Make a possibility in the composition of a 
word from these three letters other than that which has been compiled, and if you 
cannot, then you are unable | ‘ajiz|.” The reply to such a saying would be, “This is 
not inability because in reality there exists no possibility for a seventh word to be 
formed or made present.” Verily, such a request cannot be conceived and is not 
possible or able to exist. It is impossible. This is because all the possible scenarios 
have all been completed with these six words, and this reality remains for 
eternity.’ Hence, defective or limited traits are impossible in His right and 
likewise the creation of something whose existence is impossible. For example, 
man was created at some point in time. So regardless of what changes take place, 
man will never become beginningless |gadim|. The trait of origination and 
beginning can never be removed. Such things only highlight God’s magnificent 
and transcendence nature. 
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That Which is Possible |ja tz| in the Right of God 


It is permitted in God’s right to implement all that is possible or He may leave it, 
such as to create or make non-existent. Indeed, He does what He wills, creates 
what He wants and establishes what He wants. Note: from the category of possible 
[ja iz| is to send messengers to the creation as will be detailed in due course. 
Moreover, God is attributed with all the complete and perfect attributes and is 
exalted above the attributes that are deficient or flawed. He is independent of all 
things, and all others are dependent upon Him. 
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Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 61-62. 
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No Thing is Obligatory on God 


It is obligatory to believe that no thing is obligatory upon God. He is not required 
to act in the best interest of people or in a manner that is to their greatest 
advantage.’ God does what He wills. There is no one who compels or coerces Him 
to do something and nor is He forced to act in a manner that is in the best interest 
of people, for your Lord does what He wants. Indeed, He created mankind and 
their actions, good and evil. However, from the aspect of etiquette (and reverence) 
to God, we attribute the good to God and the evil to ourselves. Additionally, He 
created reward and punishment. /he transmitted proof that no thing is obligatory on 
God is His statement [He does what He wills].* Also [Your Lord creates what He 
wants and chooses].” 
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The rational proof — If He was forced to act, then He would not be free to choose. If 
this were the case, then He would be under duress — though it is only from the one 
whom is free to choose that all actions are issued from or left. Indeed, all of man’s 
actions are created by God. Likewise, it was not compulsory for God to send 
prophets, but it is permitted in His right. This is contrary to what the Mu'tazilah 
and philosophers believe. Unquestionably, God is able to guide His creation 
through inspiration without needing messengers. In truth, God did not send 
messengers except out of His favour and mercy. 
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| This concept is that of the Mu‘tazilah. However, the position of AAl as.Sunna is that God 
does what He wills without being required or compelled. The Mu'tazilah among other 
things believe that it is obligatory on God to punish the sinner and reward the obedient. 
Quran 85:16. 

* Quran 28:68. 
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‘The Names of God Almighty 


The name is that which directly indicates the essence |dhat| of God, such as Allah 
and ar-Rahman [Most Merciful]; and the attribute [sifa] is that which indicates the 
quality that is associated with the essence. It is an extra meaning in addition to His 
essence. The names of God are divinely ordained [tawkifiyyah|, which means all are 
forbidden to call Him by any name except what has been mentioned in the 
Quran, in an authentic hadith [sath hadith| or hasan hadith or by consensus 
ima’ 

For some of God’s names, one may imagine a meaning that is not suitable or 
befitting for Him, such as: The Patient [as-Sabur], The Grateful [ash-Shakur|, The 
Lenient [a/-Halim|. On the surface, the name “The Patient’ |as.Sabur] may imply 
that God had difficulty and this meaning is unbefitting to Him. The correct 
meaning is: the one whom does not hurry in bringing punishment upon those who 
disobey Him. The name “The Grateful’ [ash-Shakur| may suggest that God is 
grateful. If one assumed this to be the correct meaning, then it would also be 
assumed that someone endowed Him a favour, wherein reality all favours are 
from Him. The correct meaning is that God rewards a person for his few acts of 
obedience with high levels. It is therefore paramount that we learn the names and 
attributes of God because we cannot call him by names except with the permission 
of the law; namely, the Quran, sunna or ijma‘ (consensus). 
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Furthermore, all of God’s names are great — though there is disagreement as to 
which name is the greatest or are they all equal. Ibn al-‘Arabi said that all of God's 
names are equal because they all refer to the one being. However, the reality is 
that there are names that are greater than others, and the greatest name is Allah. 
Note: all of God’s names and essential attributes are without beginning and 
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eternally limitless. Verily, His names are not from His creation attributing Him as 
such; rather it is what the Sacred Law has mentioned. Additionally, the names of 
the Prophet are éawkifiyyah (ie. ordained or non-inferable) and this is agreed upon 
without difference of opinion. This means that it is not permitted for anyone to assert a 
name for the Prophet unless there is an explicit text from Allah or His Prophet or that which 
there is consensus upon \ijma ‘|. 
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The Beautiful Names of God [Asma’ Allah al-Husna] 


The names correspond with His attributes. God said [The most beautiful names 
belong to God: so call on Him by them and abandon those who desecrate His 
Names.’ They will be repaid for what they do].* 


He is (1) Allah and there is no other God but He: (2) Ar-Rahman (The All- 
Merciful), (3) Ar-Rahim (The All-Compassionate), (4) Al-Malik (The King), (5) Al- 
Ouddus (The Holy), (6) As-Salam (The Flawless), (7) Al-Mu’min (The Faithful), 
which means; the one to whom security and safety are ascribed. (8) AlMuhaymin 
(The Guardian), (9) Al‘Aziz (The Eminent), (10) Al-Jabbar (The Compeller), (11) 
Al-Mutakabbir (The Proud), (12) Al-Khaliq (The Creator), (13) Al-Bari’ (The 
Producer), (14) Al-Musawwir (The Fashioner), (15) Al-Ghaffar (He who is full of 
forgiveness), (16) Al-Oahar (The Dominator), (17) Al Wahhab (The Bestower), (18) 
Ar-Razzag (The Provider), (19) Al-Fattah (The Opener), (20) Al‘Alim (The 
Omniscient), (21) Al-Oabid (He who contracts), (22) Al-Basit (He who expands), 


' Note: the word “desecrate” comes from the root word “lahada” — meaning “éo incline away 
from the truth.” They desecrate His names by deriving the names of their idols from them, 
like al-Lat from Allah and al‘Uzza from al-Aziz and Manaa from Mannaan. [Tafsir al- 
Jalalayn 370]. 
? Quran 7:180. 
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(23) Al-Khafid (The Abaser), (24) Ar-Rafi‘ (The Exalter), (25) Al-Mu'‘izz (The 
Honourer), (26) Al-Mudhill (He who humbles), (27) As-Sami‘ (The All-Hearing), 
(28) Al-Basir (The All-Seeing), (29) Al-Hakam (The Arbitrator), (30) AlAdl (The 
Just), (31) Al-Latif (The Benevolent), (32) Al-Khabir (The Totally Aware), (33) Al- 
Halim (The Mild), (34) Al“Adhim (The Tremendous), (35) Al-Ghafur (The All- 
Forgiving), (36) Ash-Shakur (The Grateful), (37) Al“Ali (The Most High), (38) Al 
Kabir (The Great), (39) Al-Hafidh (The All-Preserver), (40) Al-Mugit (The Nourisher), 
(41) Al-Hasib (The Reckoner), (42) AlJalil (The Majestic), (43) AlKarim (The 
Generous), (44) Ar-Ragib (The All-Observant), (45) AlMujib (The Answerer of 
prayers), (46) Al-Wasi‘ (The Vast), (47) Al-Hakim (The Wise), (48) Al-Wadud (The 
Lovingkind), (49) Al-Majid (The All-Glorious), (50) Al-Ba‘ith (The Raiser of the 
dead), (51) Ash-Shahid (The Universal Witness), (52) Al-Haqq (The Truth), (53) Al 
Wakil (The Guardian), (54) Al-Oawiyy (The Strong), (55) Al-Matin (The Firm), (56) 
Al-Wali (The Patron), (57) Al-Hamid (The Praised), (58) Al-Muhsi (The Knower of 
each separate thing), (59) Al-Mubdi’ (The Beginner, The Cause), (60) Al-Mu‘id (The 
Restorer), (61) Al-Muhyi (The Life-Giver), (62) AlMumit (The Slayer), (63) Al-Hayy 
(The Living), (64) Al-Qayyum (The SelfExisting), (65) Al Wajid (The Resourceful), 
(66) Al-Majid (The Magnificent), (67) AlWahid (The Unique), (68) As-Samad (The 
Eternal), (69) Al-Oadir (The All-Powerful), (70) Al-Mugtadir (The All-Determiner), 
(71) Al-Mugaddim (The Promoter), (72) Al-Mu’akhir (The Postponer), (73) Al-Awwal 
(The First), (74) Al-Akhir (The Last), (75) Adh-Dhahir (The Manifest), (76) Al-Batin 
(The Hidden), (77) Al-Waali (The Ruler), (78) Al-Muta‘ali (The Exalted), (79) Al-Barr 
(The Doer of Good), (80) At-Tawwab (The Ever-relenting), (81) Al-Muntagim (The 
Avenger), (82) Al’Afu (The Effacer of sins), (83) Ar-Ra’uf (The All-Pitying), (84) Malik 
al-Mulk (The King of Absolute Sovereignty), (85) Dhul-Jalal wal-Ikram (The Lord of 
Majesty and Generosity), (86) Al-Muqsit (The Equitable), (87) Al-Jami‘ (The Uniter), 
(88) AlGhaniyy (The Rich), (89) AlMughni (The Enricher), (90) AlMani‘ (The 
Protector), (91) Ad-Darr (The Punisher), (92) An-Nafi‘ (He who benefits), (93) An-Nur 
(Light), (94) Al-Hadi (The Guide), (95) Al-Badi’ (The Absolute Cause), (96) Al-Bagi 
(The Everlasting), (97) Al-Warith (The Inheritor), (98) Ar-Rashid (The Right in Guidance), 
(99) As-Sabur (The Patient). 
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It has been reported from Sufyan, from Abi Zunad from Abdur-Rahman in a 
hadith that has been elevated to the saying of the Prophet |marfu'] “Indeed, Allah 
has ninety-nine names; whoever memorises them will enter paradise.” Note: this 
does not mean that whoever knows the names by heart, because in that case a 
disbeliever or hypocrite would be included in this category and yet they are not 
from the people of paradise. The meaning is that whoever knows the names, 
believes in them and dies with such belief, then he will be from the dwellers of 
paradise. There are also names in the Quran that are not mentioned in the ninety- 
nine names of God such as Rajfi* ad-Darajat |The Elevator of Levels] and other 
names like it. Therefore, that which has been mentioned in the Quran, sunna and 
ijma*‘, is correct to call God by that name. ‘Though if it is outside these categories, 
then is not permitted. 


Supplementary notes 


[Imam at-Tahawi states:| He, together with His attributes, has existed since before 
creation. Bringing creation into existence added nothing to His attributes that was 
not already there. As He was, together with His attributes, in pre-eternity, so will 
He remain throughout endless time. It was not only after the act of creation that 
He could be described as ‘The Creator nor was it only by the act of origination that 
He could be described as ‘7he Originator.’ He was always the Lord even when there 
was nothing to be lord of, and always the creator even when there was no 


creation. ' 


‘ Islamic Belief, AlAgidah At-Tahawiyyah 6. 
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Ambiguous Verses |mutashabihat| 


There are verses in the Quran that seemingly give rise to the resemblance of God 
to His creation. For example, God says [The Most Merciful is firmly established 
on the throne].' He also says [The hand of God is over their hands].* And [To God 
belongs the east and the west: where ever you turn, there is God’s face]. It is 
deemed obligatory that we exalt God above resembling or being similar to His 
creation. 


There are also hadith that apparently and literally give the same impression. The 
Prophet said [Our Lord, the Blessed, the Superior, comes down every night to the 
nearest heaven to us during the last third of the night and He says, “Is there 
anyone who invokes Me (demands anything from Me) so that I may respond to 
this invocation? Is there anyone who asks Me so that I may grant him his request? 
Is there anyone who seeks forgiveness, so that I may forgive him?”]." 


The Prophet said |(The people will be) thrown into hell-fire; and it will keep on 
saying, “Is there anymore?” “ill the Lord of all that exists puts His foot over it, 
whereupon its different sides will come close to each other, and it will say, 
‘Enough! Enough! By Your Honor and Power and Your Generosity!’ Paradise will 
remain spacious enough to accommodate more people until God will create some 
more people and let them dwell in the surplus empty space of paradise].” 


Another hadith reports that the Prophet (God bless him and grant him peace) said 
[God created Adam in His image]. One explanation of the words, ‘His image’ is that 
Adam possesses attributes that bear a similar name to the attributes of God. That 
is, God possesses the attribute of life and power and Adam also possesses 
attributes termed life and power. The names are similar but the attributes are 


, Quran 20:5. 

z Quran 48:10. 
* Quran 2:115. 
“Bukhari 1145, 
° Bukhari 7384. 
" Bukhari 6227. 
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different. In addition, the Prophet of God said [The hearts are between éwo fingers 
from the fingers of God, who turns them (i.e. the hearts) as He wants]. 
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There are two ways of explaining such verses |and hadith]: 


1- The first is the way of the Salaf (predecessors/early Muslims). The Salaf did not 
assign meaning or description to such verses. They believed in what God said; 
namely — that He possesses a hand, which only He knows the reality of and they 
assigned its knowledge to Him [tafwid].’ They said He possesses a face, which only 
He knows the reality of and they believed in God’s establishment on the throne, 
entrusting the reality and intended explanation of it to Him. This is how they 
viewed all such verses. They entrusted its knowledge of it to God [tafwid] with the 
belief in it as He mentioned with no meaning or description. 


Supplementary notes 


[Abu Hanifa says:| That which God has mentioned in the Quran pertaining to His 
face, hand and self — they are His attributes without explanation or description. 
It should not be said (in the sense of interpretation [/a’wil|) that His hand is His 
power or blessing, because such interpretation [ta zl] would be nullifying the 
attribute; a view held by the Qadariyya and Mu'tazila. However, His hand is His 
attribute without description, and His displeasure and pleasure are two attributes 
from among the rest of His attributes without description.’ 


Fakhr al-Islam said, “The establishment relating to the hand and face is true. 
However, while its truth and reality is known (through Quranic text and sound 
hadith), it is unclear with respect to its description. Indeed, it is not permissible to 
invalidate the reality because of the inability to understand the description. It is in 


* Tirmidhi. 

“It is said that the predecessors were the three generations that the Prophet (God bless him 
and grant him peace) mentioned; namely, the Companions of the Prophet, the Tadi’in, and 
the followers of the 7aéitn. Another view holds that they were those prior to 500 hijra. ‘The 
Prophet said [The best amongst you people are those living in my century (generation), 
then those that come after them, then those who come after them (i.e. after the second 
century or generation)|. Bukhari 2651. 

*Tafwid means to leave any statement revealed about God as it was revealed, without 
elucidating or interpreting it, and consigning its intended meaning to God. 


* Minah ar-Rawd al-Azhar 121-123. 
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this regard that the Mu'tazila strayed, because they rejected truths and realities 
based on their ignorance of the attributes in a plausible manner. They therefore 
became nullifiers of the attributes [mw ‘attila|.” Shams al-A’imma also mentioned, 
that AAl as.Sunna has established the reality that is known through definitive verses 
and irrefutable proof, but they paused when it came to ambiguous verses with 
regard to their description; and they did not deem it permissible to seek out their 
descriptions as God said about those embedded in knowledge |And those who are 
firmly grounded in knowledge say, “We believe in it; the whole of it (clear and 
unclear verses) are from our Lord.” And none will grasp the message except men 
of understanding].’ 


Fath al-Bari explains the verse, “What prevented you prostrating to what I created with 
My own hands?”’ Ibn Battal explains that these are two attributes ascribed to God, 
though they are not limbs contrary to the view of the comparers |mushabbiha| and 
anthropomorphists |mujassima| who say they are limbs; and also contrary to the 
Jahmiyya who reject His attributes. [He adds:| ‘he hands in the above verse do 
not mean power [gudra| because if the verse indicates power, then there will be no 
difference between Adam and Iblis given that both were created by God’s power; 
and Iblis would have said, “What superiority does he have over me given that You created 
me with Your power as You created him with Your power.” So when Iblis said, “You 
created me from fire and You created him from earth,”’ it indicated Adam’s excellence 
and superiority. It is also not permissible to say that what is meant by hands is 
blessings because it is impossible to produce creation with something created; for 
blessings are created (and it is impossible that something created indwell |hulul| in the 
divine essence of God). What is gained from this is the fact that the care and concern 
in the creation of Adam was greater than that of others.’ Indeed, the word hand 
has approximately twenty five meanings, some of which are literal and some 
figurative. The first is limb. The second is power as God said, “Dawud who possessed 
true strength [aydi|.”’ The third is kingdom as God said, “And that all favour is in the 
hand of Allah.” The fourth is allegiance as the Exalted said, “Allah’s hand is over their 
their hands.”’ Jalal ad-Din as-Suyuti explains that it is the hands with which they 
give allegiance to the Prophet. This means that God is looking at their allegiance 


Quran 3:7 | Minah ar-Rawd al-Azhar 124. 

* Quran 38:75. 

* Quran 38:29. 

. Jalal ad-Din in tafsir al-Jalalayn explains that the illusion of direct contact is to show 
honour to Adam, as God created all things. 

- Quran 38:17. 

’ Quran 57:29. 

" Quran 48:10. 
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and will reward them for it. Fifth is surrender and submission as the poet says, 
“Due to the saying, the hand has obeyed, so he is obedient.” Sixth is blessing. Seventh is 
pleasure as the Exalted said, “And do not take their din as the din of truth until they pay 
the jizya with their own hands,” or the verse, “Unless the (wife) foregoes it, or the one in 
charge [bi yadihi| of the marriage contract forgoes it.” Eighth is authority. Ninth is 
obedience. Tenth refers to group. Eleventh is path, such as the saying, “The hand of 
the sea shore took him.” Twelfth is difference. Thirteenth is preservation. This 
continues entailing approximately twenty five meanings in relation to the word 
hand.’ 


As for anthropomorphism |[éajsim], it is the saying that God is a physical body, 
which is the worship of idols. Indeed, believing God to be a physical body [jism| is 
unbelief. If it is stated that God has a body unlike any other body, this is 
misguided innovation and not unbelief according to the majority. Allah says 
[Nothing is like Him, yet He is the All-Hearing, All-Seeing].’ Al-Baghdadi states: 
As for the anthropomorphists of Khurasan among the Karramiyya, they must be 
classified as unbelievers due to their saying that God has a bodily limit and 
boundary from beneath, from where He is in contact with His throne. They also 
maintain that when God sees His servants, He does so with sight that is created 
for Him.° 


Imam Maturidi opposed resemblance [tashbih| and anthropomorphism [téajsim] in 
all their forms, without denying divine attributes. The anthropomorphic 
expressions used in the Quran like hands, face, eyes and sitting on the throne 
should not be taken in their literal sense, because literal interpretation of such 
expressions contradicts the explicit verses of the Quran. These passages therefore, 
should be interpreted in the light of the clear passages of exaltedness [éanzih| in a 
manner consistent with the doctrine of divine oneness |tawhid|, and permissible to 
the usage and idiom of the Arabic language, or their true meaning should be left 
to the knowledge of God. 


' Quran 9:29. 

- Quran 2:237. 

* Fat’h al-Bari vol. 14/335-336 [Beirut Second Edition, Dar al-Kutub al-Ilmiyyal. 
. Quran 42:11. 

° Minah ar-Rawd al-Azhar 212. 
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An innovation [bid‘ah| does remove faith from a person unless it is an extreme 
innovation through which one is deemed an unbeliever, such as claiming that the 
objective of obligatory prayer is supplication; therefore deeming it permissible to 
offer the ritual prayer by mere supplication, or ascribing error to Jibril in giving 
revelation to Muhammad instead of Ali or refuting the Quran concerning the 
declaration of A’ishah’s innocence from depravity. Indeed, such notions certainly 
amount to disbelief.’ 
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2- The second way (to interpret ambiguous verses) is that of the Khalaf (that is, 
those who came after the Salaf). The Khalaf differed to the Salaf and gave 
allegorical meaning to such verses.’ They said that when God states the term — 
hand, this is metaphoric indicating God’s power and that when He says — He rose 
over the throne, this signifies His authority, control and ownership [in Arabic, 
istawla|. ‘They maintained that this verse is symbolic indicating God’s authority 
and power over all things. They also maintained that when God mentions the 
term — face, this means His essence {dhai|. They deemed the verse metaphoric, in 
that when the verse says: Wherever you turn is the face of God; that it means wherever 
you turn, God is there (with His knowledge and power).’ The Khalaf therefore, did 
not assign any resemblance or similarity of God with His creation. Both these 
schools are deemed correct. However the way of the Salaf is the safest path 
concerning one’s belief. 


[Jbn Hajar states:| ‘The anthropomorphists [jasmiyya| said in relation to the verse “He 
rose over the throne,” that it means settling |istigrar| and resting upon. However, this 
saying is erroneous because istigrar is a bodily attribute that requires one thing to 
occupy another [Auu/| and this is impossible in the right of God. The term is 


' Minah ar-Rawd al-Azhar 219. 

* Explaining such verses this way is given the term /a’wil, which is to interpret or assign a 
meaning to something therefore making sense of it, such as interpreting the saying, “give me 
a hand,” which implies a request for assistance, not that one literally needs a hand; or the 
saying “The kind is extremely powerful,” but it is his soldiers who allow him to occupy such a 
position. 

* Some have also held the view that this means; wherever you turn your faces in your acts of 
worship intending the pleasure of God, then He will reward you. 
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befitting for His creation as He says [When you and those with you are settled 
|istawayt] in the ship].' He also says [So that you might sit firmly on their backs and 
remember your Lord’s blessing while you are seated [istawaytum] on them].’ The 
word is also used to mean completeness with respect to created beings as God says 
[And when he reached his full strength [istazal].’ As for interpreting the word 
istawa as exaltedness | ‘u/a] with respect to God — this is the correct position and it 
is the position of Ahl as-‘Sunna given that God described Himself with exaltedness 
saying [Glory be to Him! He is exalted above the partners they ascribe!].’ 


Muhammad Ibn Hasan ash-Shaybani said: “All the jurist from east to west have 
agreed that one is required to have faith in the Quranic verses and sound hadith 
that pertain to the attributes of the Creator without any resemblance or 
description. Whoever explains something of it and says what Jahm said, then one 
has exited from the position of the Prophet and Companions and has abandoned 
the Community. This is because one has attributed God with a non-existing 
attribute.” Moreover, al-Awza‘i, Malik, Thawri, and Layth ibn Sa‘ad were asked 
about the sound hadiths which pertain to the attributes and they responded, 


a5 


“Allow them to pass (believing in them) as they came without description. 


Ibn Abi Hatim reports in Managib ash-Shafi‘i from Yunus Ibn Abdul A‘la that he 
heard Imam ash-Shafi‘i saying, “God possesses names and attributes in which no 
one can reject; and if they are opposed after proof has been given, then it is 
deemed disbelief. If however, they are rejected prior to the administering of proof, 
then one is excused based on ignorance given that such knowledge cannot be 
grasped through reason, vision or contemplation. We therefore believe in these 
attributes (i.e. the attributes that give rise to resemblance) and reject any similarity 
with His creation as God Most High rejected from Himself.° 
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' Quran 23:28, 

* Quran 43:13. 

: Quran 28:14. 

* Quran 39:67 | Fat’h al-Bari voll 4/346 [Beirut Second Edition, Dar al-Kutub al-“Ilmiyya]. 
” Fat’h al-Bari, vol 14/346 [Beirut Second Edition, Dar al-Kutub al-‘Ilmiyyal. 

° Fat’h al-Bari vol 14/346-347 [Beirut Second Edition, Dar al-Kutub al-‘Ilmiyyal. 
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The Salaf [early Muslims] would scold and reprimand those who asked about such 
verses, and they would be strict and severe in their reprimand. It has been 
narrated that a man asked Imam Malik about the verse: [God established 
(Himself) on the throne.] Imam Malik replied; “The establishment is known, 
whilst the how is unknown. To believe in it is obligatory, while to ask about it is an 
innovation, And I think you are misguided.” He therefore ordered others to expel 
him from that sitting. 


It was reported from Imam Ghazali that he said the following about the verse “The 
hand of God is over their hand” — If one says that He has a hand, which only He 
knows the reality of — is this (saying) literal or figurative? He said, indeed it is 
literal: Moreover, if one says that His hand is His power or will, then is this not 
figurative? He then answered saying: verily (such a statement) is figurative and not 
literal or real. He went on to say that — it is not correct to leave the literal position 
and adopt that which is figurative, while we are able to adopt the literal position. ' 
As a result, he chose the way of the Salaf on the basis that it is the safest path. 


Supplementary notes 


God said in the Quran [It is He who has sent down to you (Muhammad) the Book 
(Quran). In it are verses that are entirely clear, they are the foundations of the 
book (Al-Ahkam) and others are not entirely clear. So as for those in whose hearts 
is a deviation (from the truth) they follow that which is not entirely clear thereof, 
seeking conflict |fitna| and seeking its hidden meanings, but none knows its 
hidden meanings except God. And those who are firmly grounded in knowledge 


' This means that if it is possible to leave the verse as it is without description, ascribing its 
knowledge to the Creator alone, then this is the best course of action. However, there is no 
doubt that the Quran contains many verses which are meant in their figurative manner and 
in such cases it is not possible to take them literally, such as “Joday We forget you, as you have 
forgotten this day of yours.” Quran 45:34. Indeed, this must be taken figuratively and not 
literally, for God does not forget anything. 
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say, “We believe in it; the whole of it (clear and unclear verses) are from our 
Lord,” And none will grasp the message except men of understanding].’ 


Note: there is a point to explain in relation to this verse. Some maintain that the 
verse that ends with the words “except God,” highlighted above continues through 
to the next phrase and that there is no stoppage between it and the word “and” 
which follows. Essentially, they hold that there is no full stop or new phrase, such 
that it would read: “And no one knows its interpretation except God and those 
who are firmly grounded in knowledge.” According to this view, knowledgeable 
persons also know its interpretation. The other view is that it is a new expression 
[waw al-Isti’naf|, as shown in the verse written above, which was the view held by 
Ubay ibn Ka‘b, ibn Mas’ud, ibn ‘Abbas and other Companions. 


Imam Ash‘ari himself and Imam Nawawi consign the knowledge of the real 
meaning of such expressions to God; others of the schools, originally in reply to 
anthropomorphists of their time, have found figurative interpretations both more 
useful and ultimately more persuasive. To support their position, they adduce that 
since words such as hand must be either figurative |majazi] or literal [hagigi|, and 
since the literal meaning of hand is a bodily limb, an attribute that is unbelief 
[kur] to ascribe to God, the only other possibility is that it is figurative. The Quran 
gives many examples of figures of speech, such as [Whoever was blind in this life 
shall be blind in the hereafter, and even further astray],? which does not refer to 
the physically blind in this life, but rather to those blind, figuratively speaking — to 
the signs of God and neglectful of His warnings. Another verse reads [Today We 
forget you, as you have forgotten this day of yours].* This does not mean that 
God’s forgetting can be literally taken as a divine attribute. This must be 
understood in its intended figurative sense as meaning that God will discard 
unbelievers to their punishment. Like virtually all languages of mankind, the 
Arabic language in which the Quran was revealed thrives in metaphors, figures of 
speech and allegorical embellishments. 


Indeed, a revelation without such features would have little claim to eloquence 
among the Arabs — and the figurative interpretations of the Ash‘aris are in general 
supported by persuasively similar linguistic examples, parallels and lexical 
precedents drawn down from the language’s long history. On this basis, many 
scholars have also held the view that the best and safest path for a Muslim is to 
consign the knowledge of such things to God |iafwid], unless forced to refute 


Quran 3:7. 

: Al-Itqan fi ‘Ulum al-Quran by Suyuty. 
* Quran 17:72. 

. Quran 45:34. 
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anthropomorphists, who do not in effect worship the transcendent deity of Islam 
but rather a form like themselves, something categorically rejected by the Quran. 


God Exists Through Himself without Need of Place or Direction 


Indeed, one particular issue currently discussed among Muslims and which ts subject to some 
confusion ts whether or not it is permissible for a Muslim to believe that God is in the sky in the 
literal sense. 


Imam Ghazali said, “God Most High is transcendent of being specified in any 
direction. Direction is either above, below, right, left, in-front or behind. These are 
the directions He created for mankind. He created two directions for man, one of 
which he relies upon on the ground, which is termed “below” and the other its 
opposite, which is called “above”. The name “above” was created for that which is 
closest to the direction of one’s head and the name “below” is applied to that which 
is closest to the direction of one’s feet. God created man with two hands, one being 
stronger or more dominant than the other. Therefore, the name “right” was 
created and given to the more dominant, and the name ‘/eft” was given to its 
opposite. The name of the direction on the right is called “right”, and the other is 
called “left”. He created two sides for man, which he may choose to move toward. 
The name “in-front” was created for the direction one moves toward, while the 
name “behind” was given to its opposite. Direction is therefore created, given that 
man is created. If man was not created this way, rather he was created circular like 
a ball, then these directions would not exist. Therefore, how was God in pre- 
eternity specified in a direction and yet the directions are created? Or how did He 
become specified in a direction after not being in a direction? When direction is 
an originated thing, how can it be applicable to Him? 


God is transcendent of having an above, for He is beyond having a head; and 
“above” is a representation of what is closest to the direction of the head. He is 
transcendent of having a “below” for He is beyond having a foot; and “below” is a 
representation of that which is closest to the direction of the feet. All such things 
are rationally impossible. If God was above the creation in a direction, then He 
would be opposite or adjacent and in close proximity |[muhadhi| to them and all 
such things are originated, consisting of a body like it, smaller or bigger than it. As 
for the raising of our hands toward the sky, this is because it is the direction |gib/a] 
of supplication and not that God occupies direction. It is an indication of His 
exaltedness and magnificence. Indeed, God is above all things in rank, exaltedness 
and greatness. ' 


' Thya ‘Ulum ad-Din, Vol. 1. 190. 
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Moreover, the real sense of being in the sky would entail that God is in one of His 
creatures, for the sky is a creation of His. God does not live or indwell in 
something created [Audu/|. He is transcendent of occupying or indwelling in places 
given that occupying [Audu/| is an originated thing subject to termination; and an 
originated thing is unbefitting to God.' It is unlawful to believe that God indwells 
in something He created. This is the creed of the Christian theology who believe 
that the divine being manifested himself in the body of Jesus. To accept such an 
ideology would impose further ideologies such as the death of God and this is in 
fact what ensued (in their beliefs). God explicitly states “(He) God is absolutely free of 
need of anything in the worlds,”” and “Nothing whaisoever is like Him.”* On this basis, it 
is compulsory to believe that the Maker is absolutely free of anything He created. 
He does not need the heaven, earth or anything within them. He is transcendently 
beyond “being in the sky” or “being on earth” in the manner that things are in things, 
created beings in created beings, or things in circumstances are encompassed by 
their circumstances. 


The creed of the Quran and sunna is that the Exalted is beyond place, time or 
anything else to exist. He is selfsubsistent / ghaniyy or — absolutely free from need — of 
anything He has created. This attribute |ghina| is mentioned repeatedly in the 
Quran thereby commanding belief in it. It the reason why it is impossible for God 
to be Jesus or any other form given that forms and bodies require space and time 
and God Most High is absolutely beyond need of His creation. 


Muslims turn toward the direction of prayer [gib/a] without them believing that 
God is in that direction; rather God has made the gibla a sign of Muslim unity, just 
as He made the sky the sign of His exaltedness and His infinitude, a meaning that 
comes to the heart of every believer merely by facing the sky and making 
supplication. It was part of the divine wisdom to integrate these meanings into the 
sunna to inspire the hearts of people who first heard them, and to direct them to 
the exaltedness of God through the greatest and most obvious physical sign of 
them; the visible sky that God had raised above them. Many of them especially 
when newly from the pre-Islamic period of ignorance, were extremely close to 
physical, perceptible realities and had little conception of anything besides their 
idols, which were images set up on the ground. Umar ibn al-Khattab mentions for 
example, that in the pre-Islamic period of ignorance [jahiliyya|, they might make 
their idols out of dates, and if they later grew hungry, they would simply eat them. 


' Fat’h al-Bari, vol 14/328 [Beirut Second Edition 2005, Dar al-Kutub al-Ilmiyya]. 
. Quran 29:6. 
* Quran 42:11, 
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The language of the Messenger to such people was of course in terms they could 
understand without difficulty, and used the imagery of the sky above them.’ 


Muslim narrates a hadith with respect to a slave girl who was brought to the 
Prophet. Mu‘awiyya [bn al-Hakam reported that he had a slave girl who used to 
keep an eye on goats by the side of (the mountain of) Uhud. One day as he was 
passing that way, he noticed that a wolf had carried a goat from her flock. He felt 
sorry as they (human beings) feel sorry. So he slapped her. He then came to the 
Prophet and felt (that his act) was grievous saying, “Messenger of God, should I 
grant her freedom?” The Prophet said, “Bring her to me.” So when he brought her 
to him. The Prophet said, “Where is Allah?” She said, “He is in the sky.” He said, 
“Who am I?” She said, “You are the Messenger of God.” He said, “Grant her 
freedom, she is a believing woman.” 


Imam an-Nawawi his explanation on Muslim states. This hadith pertains to the 
attributes and there are two views in this regard. The first is to believe in it without 
delving into its meaning; while believing that nothing whatsoever is like Allah and 
believing that He is transcendent of the attributes of His creation. The second view 
maintains that it is to be interpreted in a way that is befitting to Him. Scholars of 
this view hold that the objective of the Prophet asking her was an examination to 
determine whether she was a monotheist who affirmed that the Creator and Doer 
is Allah alone; and that He is the one supplicated to when facing the sky just as the 
one praying faces the qibla. This does not mean that He is confined to the sky and 
neither confined in the direction of the ka*bah; rather it is because the sky is the 
qibla of those who supplicate just like the ka‘bah is the qibla of those who pray. 
The examination was to determine whether or not she was a monotheist or a worshipper of 
idols that was between their hands on the ground. So when she said, “Jn the sky,” 
the Prophet knew she was a monotheist and not a worshipper of idols. Qadi ‘Iyad 
said, “There is no disagreement among the Muslim scholars, be they scholars of 
fiqh, hadith, and theology — that the evidence which mentions Allah being in the 
sky, such as the saying “Do you feel secure that He |Allah| who is in the heaven will not 
cause you to be swallowed up by the earth,”’ and similar examples, are not taken 
literally — instead they are interpreted by all scholars and assigned a meaning 
other than the literal one.* 


' Nuh Ha Mim Keller. 

* Muslim, Book 4, Vol 1, 537. [Beirut First Edition, 2005}. 

: Quran 67:16 

* Sahih Muslim bi Sharh an-Nawawi, vol 5-6/22. [Beirut Fifth Edition, Dar al-Kutub al- 
‘Tlmiyya]. 
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It is essential in highlighting the fact that the hadith is related through a single 
chain of transmission |ahad|. Singular or solitary hadith |ahad| is defined as hadith 
which is reported by one, two or more persons from the Prophet but which fails to 
meet the requirements of either the mutawatir or the mashhur. With respect to 
matters of figh and dealings (or practical legal matters), the Companions of the 
Prophet agreed in performing an action based on solitary hadith, such as when 
Abu Bakr said, “Prophets are buried where they die,” or “We the Prophets do not leave 
inheritance, what we leave is sadaga.” The majority of jurists also agree that solitary 
hadith may establish a rule of law (pertaining to figh and dealings) provided that it is 
related by a reliable narrator and the contents of the report are not repugnant to 
reason. Abu Hanifa stipulated three conditions for solitary hadith to be acted 
upon while Shafi‘i stipulated five.’ However, in relation to matters of creed and 
the principles of faith, solitary hadith |ahad| according to the majority may not be 
relied upon as the basis of belief | ‘agida|, unless it is free of contradictory evidence 
and all the conditions are met. For matters of belief must be founded on certainty, 
as proven by God’s statement [They have no knowledge of this; they are only 
following conjecture. Verily, conjecture is of no avail against the truth].” 


Therefore, in practical legal matters, conjecture [dhan| is sufficient as a basis of 
obligation. In this case, solitary hadith may well establish a rule of law. However, 
in matters of belief — scholars of creed only accept such hadith if it is free of 
contradictory evidence and the conditions are satisfied. With respect to the 
aforementioned hadith of the slave girl, the conditions are not satisfied on the 
basis that there are various narrations of the hadith. One narration in the 
Muwatta’ of Malik states that the slave girl was black and that when the 
Messenger of God questioned her; he said “Do you testify that there is no god but 
Allah?” She said, “Yes.” He asked, “Do you testify Muhammad is the Messenger 
of God?” She said, “Yes.” He went on, “Do you believe in the resurrection after 
death?” She replied, “Yes.” The Messenger of God said, “Free her.”* In other 
versions, the slave girl cannot speak, but merely points to the sky in answer. Ibn 
Hajar al-Asqalani said of the various versions of the hadith, “There is great 
contradiction in the wording.” Given the conflicting versions, there is a strong 
possibility that it has been related merely in terms of what one or more narrators 
understood, and hence one of the versions is not adequate to establish a point of 
belief. 


Az-Zuhayli, vol 1, 448,450. 
* Quran 53:28. 
* Muwatta’ under the chapter Setting Free and Wala’—-9 / 322. 
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Moreover, the view that God is subject to direction based on the verse |Do you feel 
secure that He [Allah] who is in the heaven will not cause you to be swallowed up 
by the earth],' does not signify God to be in the direction above in the literal sense; 
for the Creator is Exalted above the characteristics of His creation who are subject 
to direction and place. What is meant is that He is above the heaven by way of 
exaltedness and grandeur; not by way of physical contact or area. To utilize this 
verse in one’s argument to prove direction for God is vain on the basis that within 
the Quran and hadith, there are many verses that if taken literally would entail a 
different view and contradict the verse if taken literally. For example, God says: 
“Wherever you turn is the face of God.”” Elsewhere, He says, “J am closer to you than your 
jugular vein.” He also says, “He is with you wherever you are.”* With respect to hadith, 
the Prophet said, “When in prayer, do not spit ahead of you for God is there.”’ Elsewhere, 
the Prophet says, “A person is closest to his Lord when in prostration.”° If taken literally, 
four different notions would emerge each contradicting the other. 


Moreover, Abu Huraira reported Allah’s Messenger as saying: Our Lord, the 
Blessed and the Exalted, descends every night to the lowest heaven when one-third 
of the latter part of the night is left, and says: Who supplicates Me so that I may 
answer him? Who asks Me so that I may give to him? Who asks Me forgiveness so 
that I may forgive him?’ 


Ibn Hajar al-‘Asgalani states that the hadith is an indication of the superiority of 
supplication at that (particular) time over other times (and /asts) until fajr. Ibn Hajar 
quotes Ibn Battal as saying: “It is an honourable time in which God specified. In 
such time, He prefers and attends to His servants by answering their supplication, 
forgiving their sins; for it is a time of unawareness and deep sleep at which time 
supplication is difficult. Therefore, those who abandon their sleep and rise to 
supplicate the Lord have demonstrated sincere intentions. On this basis, God 
informs His servants about supplicating in this time where the ego [nafs] is free of 
perils and dangers of this world and its connections; allowing one to seek counsel 
and attain earnestness and sincerity toward the Lord. |As for descent, Ibn Hajar 
says:| Descent is impossible upon God because the reality of descent is movement 
from above to below; and indeed the definitive evidences illustrate His 
transcendence from such a thing. This is to be interpreted to mean that His mercy 


' Quran 67:16 

, Quran 2:115. 

. Quran 50:16. 

* Quran 57:4. 

° Bukhari 531. 

® Muslim / Nasa’i / Tirmidhi | Minah ar-Rawd al-Azhar 304. 

‘Muslim, Book 4, Vol 1, 758. [Beirut First Edition 2005]. Bukhari 6321. 
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with their text. 6) Some have made a difference between the kind of interpretation 
that is likely and current in the linguistic usage of the Arabs, and another kind 
which is far-fetched and archaic. In the former case where the interpretation is 
likely and current in the linguistic usage of the Arabs, it is interpreted. Though in 
the latter case where the interpretation is far-fetched, then the meaning is assigned 
to God. This is reported from Malik and among the Khalaf and it is asserted 
decisively by Ibn Dagigq al-Id.' 


Al-Bayhadi said: “The safest method is to believe in them without description, and 
to keep silent concerning what is meant unless the explanation is conveyed by the 
Prophet himself, in which case it is followed.” The proof for this is based on the 
agreement of the scholars who held that specific interpretation is not obligatory; 
and therefore by assigning the meaning to God, one has adopted the safest path.’ 


Imam Abu Mansur al-Maturidi said: “l’o suggest a place for God is idolatry.” 
Likewise, Ibn Hazm az-Zahiri — an opponent of the Ash‘ari school, said: “By no 
means whatsoever is God in a place or in time. This is the position of the vast 
majority of scholars and ours as well, and other than this position is not 
permissible, for anything other than it is false.” 


Indeed, direction and place are the requirements of restriction, constraints and 
physical beings. Such things can only be imagined in a created thing and in 
something which is spatial |mutahayyiz|. God Most High created direction and 
place, though He is independent of them and to imply that He existed without 
place and direction and only after its creation continued in a place, is very far 
afield. God existed before He created place, direction and time and He remains as 
He always has been. He says [O you who believe, you are poor in need of God, 
while God is Rich beyond need of His creation].* He is transcendent of place, 
confines and direction because He is neither substance [jawhar| nor accident 
| ‘arad|. In the book termed al-Mawagif, it states: that if God was in a direction and 
place, then the place must also be beginningless |gadim| and yet it is proven that 


' Tbn Hajar elsewhere reports Ibn Dagiq al-“Id’s words in full: “We say concerning the 
various attributes that they are real and true according to the meaning God wills for them. 
As for those who interpret them, we look at their interpretation; if it is close to the rules of 
language in use among the Arabs we do not reject it, and if it is far from them we relinquish 
it and return to believing while declaring transcendence.” (Fat’h al-Bari 1959 ed. 13:383). 
[Al-Bayhagi, AlLAsma’ wa as-Sifat101]. 

: Al-Bayhagi, Al-Asma’ wa as-Sifat102. 

* AlFisal fi al-Milal 2:125. [Al-Bayhaqi, ALAsma’ wa as-Sifat107]. 

, Quran 35:15. 
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there is no other being who is beginningless |gadim| except God and this is agreed 
] 
upon. 


Imam al-Qurtubi says: the hadith indicating the exaltedness of the Creator are so 
plentiful that only an atheist or stubborn ignorant being would deny them. Their 
meaning is to dignify God and exalt Him above what is base and low, to 
characterise Him by exaltedness and greatness, not by being in places, particular 
directions, or within limits, for these are the qualities of physical bodies.’ 


Therefore, to surmise the topic of whether God is literally in the sky or above the 
heaven, the evidences are undeniable. They are as follows: A) If God was in a 
place such as literally being in the sky or above the heaven, then the place must 
also be beginningless and eternal like Him. However, this attribute is only true for 
God, in that only He is without beginning. It would be a contradiction of the 
verse, “Nothing is like Him.” 


B) The hadith mentioning descent is mentioned in the Book of Prayer in Sahih 
Muslim and not in the Book of Creed. The hadith as explained by Ibn Hajar is 
alluding to the importance of supplication at that time. It is not establishing a 
point of faith. An-Nawawi described the view of scholars stating that the literal 
aspect is not the point of the hadith or it is to be assigned a meaning befitting to 
God, such as His mercy descending upon His servants. 


C) Equally, the hadith in relation to the slave girl pointing to the sky cannot be 
used to establish principles of faith given that it is transmitted through a single 
chain [ahad| and given that there are several versions of the hadith that differ. 
Solitary transmitted hadith |ahad] cannot establish principles of faith if they are 
based on speculation [dhann] particularly if there is vast evidence contradicting the 
hadith, such as God being ghaniyy (absolutely free from anything He created) — a 
belief obligatory upon every Muslim. It is for this reason that it is impossible for 
God to manifest Himself as a man as Christians believe about Jesus. 


D) Also, indwelling in the creation is a human attribute and utter contradiction of 
the verses and independent nature of God. To accept that God indwells in 
something created [hulul|, such as the sky would mean that God is reliant on 
things outside His essence and render Him incapable of self-subsistence. This 
would in turn mean that He would be subject to alteration and change and He is 
above such limitation and flaws. It opposes the reality of God being absolutely free 


' Daw al-Ma‘ali li Bada’ al-Amali 37. 
* Al-Jami‘ li Ahkam al-Quran. 
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of His creation, given that direction is created. It is a newly invented idea based on 
the misguided deviation of the people of Khurasan who said that God is a physical 
body who touches the throne from beneath. 


E) Moreover, to accept the hadith (of descent and others) in their literal sense is 
not possible, otherwise all other evidences must be given the same regard, such as 
“Wherever you turn, there is God’s face,” or “He is closer to you than your jugular vein,” or 
the hadith “Do not spit in front of you because God is there,” or “A person is closest to God 
when in prostration,” or “I am with you, I hear and see.” It is impossible to combine 
between these verses and hadith if the interpretation is taken literally. 


F) Furthermore, ambiguous verses |mutashabihat| and hadith have historically been 
taken in their literal sense. As such, scholars take such verses literally unless it is 
not possible to do so. This is in fact one of the base rules in Islam; namely — the 
origin of the words are to be considered literal unless it is not possible to do so. The early 
Muslims took ambiguous verses [mutashabihat| literally assigning their meanings to 
God, believing that only He knows the reality of the matter; all the while having 
faith in the verse. However, with the advent of deviators who would pursue such 
verses or attempt to manipulate the truth (namely the anthropomorphists) scholars 
were required to refute such people by explaining the verses metaphorically and 
make it clear that God is not a body like yourselves; rather He is transcendent 
above all the attributes of His creation. 


G) Lastly, given that direction is a creation, how was God in pre-eternity specified 
in a direction and yet the directions are created? Or how did He become specified 
in a direction after not being in a direction? When direction is an originated thing, 
how can it be applicable to Him? 
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The Actions of Mankind 


The actions of the people are of two types; those that the servant has a choice in 
|tkhtiyariyya| and those in which he does not [idtirariyya]. The actions of choice are 
those which come about due to the intention and will of the person, such as eating, 
drinking, standing, sitting and examples like this. There is some disagreement 
concerning this category. As for AAl as-Sunna wal-Jama‘a, they say: the actions one 
has a choice in are created by the power of God and the servant has no impact or 
influence upon its creation. However, the servant chooses and receives the act 


(though the act itself is created by God).' 
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Consequently, if one offers prayer, fasting and performs obedient acts, then this is 


due to divine assistance [#awyig| in the acquisition of that act.” Therefore, the doer 


' Given man’s free will, he chooses and receives the act and for that he is held accountable. 
* Among the factors associated with divine assistance [tawfig] is God creating in His 
servants the ability to perform obedient acts and the inclination toward it according to 
Imam al-Haramayn. The ability in this regard means that the causes and means are 
soundly put in place for the performance of an action. [Tuhfatul Murid 62 / Kitab Sharh as- 
Sawi 233]. In addition, according to Ash‘ari, divine assistance is the creation of ability 
within the servant; and the ability here is given to the servant simultaneously with the 
performance of the act. [Kitab Sharh as-Sawi 233-234]. Abu Hanifa explains in al-Wasiyya: 
Ability [istita‘a| coincides with the action, not before it or after. If ability is given before the 
action, the servant would be independent of God at the moment of the action and this 
contradicts the verse “God is free of all wants, and it is you who are needy.” [Quran 47:38]. 
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(or the one responsible) is God while the servant is given the position that 
illustrates his obedience. ‘’he actions are ascribed to the person outwardly, while 
inwardly, they are ascribed to God. Due to this we say: “It is from the favour and 
generosity of God upon you, that He created you, assisted you and ascribed the 
actions to you.” Thus, all things be they good and evil occur by the will of God. 
However, from the aspect of etiquette and respect, we ascribe the good to God and 
the evil to ourselves. 


Supplementary notes 


[|As.Sawi states:| The Quran says: [God created you and that which you do].' Hence, 
be it good or evil, it is created by God. The meaning of the verse is that God 
created His servants and creates what they do (regardless of whether those actions 
are subject to choice or not).’ The servant’s position is merely to veer or move 
toward something that he has resolved himself to. The servant is thus the receiver 
of what he chooses and for this, there is either punishment or reward, However, 
the actual thing (the servant has desired and leaned toward) is created by God as 
creation is His prerogative. He said [God is the creator of all things].” This is 
contrary to the Mu'tazilah who say that man creates his own actions (that is, the 
acts he has a choice in) and maintain that if these are the acts of God, how can one 
be held responsible and deserve punishment for his sins? They add: if these 
actions are created by God as you say, then the punishment of God upon others is 
injustice, 


However, such a notion is false and has no contention, We say that punishment is 
due to the servant receiving what he intended and moved toward. They say: “And 
who created the acquisition?” We say, “God, and He is not questioned about what 
He does.” They say: “If God is the creator of action, then He would be attributed 
with the acts He creates and this is not befitting for Him. For example: He created 
disbelief in His servants, so He is to be called kafir, and yet no one says this.” The 
response is that — His creation of something pertains to the object or thing He 
creates — and not its creator. For example, God has created various and assorted 
people and each with different colours; though these are part of His actions, but 
they do not exist in His essence. Likewise, if the servant created his own actions, 
then he would have complete and thorough knowledge about such actions.* In 


On the other hand, if ability were to be after the action, then the performance of the action 
would have been impossible without ability. [Minah ar-Rawd al-Azhar 156]. 

' Quran 37:96. 

* Note: actions are of two types: 1) those which one does not have an option in, such as the 
rotation of the earth and 2) actions that one may choose, such as eating. 

* Quran 39:62. [Kitab Sharh as-Sawi 230-232]. 

* Indeed, the servant is ignorant of the details of his own actions done in the past, present 
and future. As for the future, this matter is clear. As for the past and present, this is 
clarified with the fact that one does not know the amount of tendons, muscles and nerves 
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addition, if the servant was the one responsible for the creation of actions, then he 
would be a partner to God in actions. With respect to transmitted evidence, God 
said [He has created everything].' Moreover, He said [God has power over all 
things].” 

Thus, the actions one has a choice in [ikhtiyariyya] and actions that are forced upon 
mankind |[idtirariyya| are the creation of God and this is agreed upon according to 
Ahi as-Sunna. However, relating to the actions one has an option in, the servant 
may veer or incline to what he wills and this is called acquisition. For this, one is 
deemed responsible.’ Furthermore, the Jabriyya maintain that the servant is 
compelled both inwardly and outwardly. They say that one is like a piece of string 
in the path of a wind. They deny accountability and the sending of messengers 
and claim that the punishment of God upon the disobedient is oppression. Such 
notions are rejected and the reality concerning the issue has been discussed.” 


In addition, the text Daw al-Ma‘ali states: some scholars maintain that the details 
of things that are evil or ugly should not be said — ¢hat it is from God. Instead, one 
should say in general that He creates all that exists. They maintain that such 
information and details should only be said in a manner appropriate to God. This 
is why the Prophet said [The good is all in Your hands and the evil cannot be 
ascribed to You].’ Moreover, all is from God (the good and evil) — and the word 
evil is termed evil and vile because of its connection with man and its harm to us, 
not because it was issued from God, and this is one of the meanings of the hadith 
[And evil cannot be ascribed to You.” 
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that move in the performance of an action and neither the proportioned amount of energy 
exerted in the movement of one’s hand for example and neither does one know how 
matters are stemmed forth from one’s brain and so forth. Ignorance about such matters 
illustrates one’s inability. [Kitab Sharh as-Sawi 231]. Indeed, ignorance and inability cannot 
produce creation. 

; Quran 25:2. 

* Quran 2:284. 

° Kitab Sharh as-Sawi 243-244. 

* Kitab Sharh as-Sawi 240. 

° Muslim, 

° Daw al-Ma‘ali li Bada’ al-Amali, 22. 
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It was reported that a new Muslim (who was Christian prior to accepting Islam) 
came to Umar ibn al-Khattab one day and said him, “Good is from God and evil is 
from ourselves.” Umar responded by saying, “What do you say?” The man then 
repeated what he said saying, “Good is from God and evil is from ourselves.” 
Umar then said, “It is from God that you are mistaken, had you not been new to 
Islam, I would have chopped your head off.” Umar then taught the man that good 
and evil is from God because He does what He wants in His kingdom and not in 
anyone else’s kingdom. 
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As for the actions that one does not have a choice in |idtirariyya|, they are actions 
which come about without an option or will from the servant, such as shivering, 
unconsciousness, falling from a high place, the beating of the heart and examples 
like these. Indeed, there is consensus from AAl as.Sunna wal-Jama‘a and others from 
the Mu'tazilah and Jabriyya, that these actions are created by the power of God 
without any disagreement and that man does not have a choice or will in such 
actions. ‘he disagreement is with respect to the actions of choice |ikAtiyariyya]. 


Supplementary notes 


|ALQari states:| The good is ascribed to God because He is the one who favours it 
upon His creation in every sense. With respect to evil, He created it for a wise 
purpose; and the evil in light of this wise purpose is regarded from among His 
benevolence and favour. Indeed, God does not do evil; rather everything He does 
is good. On this basis, the hadith was related from the Prophet, “The good is all in 
Your hands and the evil cannot be ascribed to You.”’ This means — You do not 
create complete and pure evil; rather in everything You create, there is wisdom 
and based on this wisdom, it is deemed good, even though it may be regarded as 
evil by some of the servants. Indeed, this renders it an incomplete or partial evil. 
As for absolute or complete evil, God is transcendent from that. Due to this, evil is 
not exclusively attributed to God; instead it can be regarded as being from among 
His creation in general, such as His statement [God is the creator of all things], as 


' Muslim. 
* Quran 13:16. 
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well as [Say: all things are from God].' Evil can also be attributed to its cause, as 
the verse states [From the evil of what He created]. 


Belief in Qada’ (Decreeing) and Qadar (Ordaining)’ 


Literally, gada’ means judgement [Aukm], and decree |tagdir|. God said [Your Lord 
has decreed that you worship none but Him].‘ In addition, the literal meaning of 
gadar is the presentation (or display) of the exact measure. God said [He has 
created everything, and has measured it exactly according to its due 
measurements].” 


In terms of the Sacred Law according to the Ash‘aris and the majority of AAd as- 
Sunna: 1) gada’ is the pre-eternal will of God that is linked to all things in 
accordance with what will be brought into existence in the future, such as God’s 
pre-eternal will to create a person on the face of the earth, and 2) gadar is the 
creating (or bringing into being) all things according to their specified measure 
that is determined by His gada’. According to the definitions of the Ash‘aris and 
Maturidis, they held the opposite of each other — which means what the Ash‘aris 
define as gada’ bears similarity to the definition of gadar given by the Maturidis 
and what the Maturidis explain as gada’ resembles the definition of gadar by the 
Ash‘aris,° 

[Mustafa al-Khin states:| An example to simplify the meaning of gada’ and gadar is 
the following. Consider the construction of a building. The first thing prior to the 
building being built is the knowledge of the architect. He draws up the plans and 
specifies the height, weight, measurements, the number of rooms, doors, windows, 
and other requirements. This is an example of gada’. Following this, the builder 
enacts what the architect has specified and apportioned. This is an illustration of 
gadar.’ 


Another definition is that gada’ is His foreknowledge of events prior to their occurrence while 
gadar is His bringing into existence of those events with their exact measure that is 
determined by His gada’.” In other words — gada’ is His foreknowledge of events prior to 


' Quran 4:7, 

* Quran 113:2. [Minah ar-Rawd al-Azhar 141-142. 

* This theme has been translated from Al-Agida al-Islamiyya by Hasan Habannaka 626 and 
Al-Agida al-Islamiyya by Mustafa al-Khin 459-460. 

"Quran 17:23. 

: Quran 25:2. 

, Al-Agida al-Islamiyya by Hasan Habannaka 626. 

* Al-Aqida al-Islamiyya, Mustafa al-Khin 470. 

* Minah Ar-Rawd al-Azhar 59. 
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their occurrence, while gadar is His bringing into existence those events in accordance with how 
He knows them to be. 


The Obligation of Believing in Qada’ and Qadar 


[Mustafa al-Khin states:| It is among the pillars of faith to believe in the gada’ and 
gadar — both good and evil. This ruling is based on the hadith reported from Umar 
that the Prophet said: “Faith is to believe in God, His angels, His books, His 
messengers, and the last day and to believe in divine destiny, both the good and 
the evil thereof.”’ In addition, God is attributed with the trait of will [irada], 
knowledge [‘i/m] and power [gudra]; and gada’ is a branch from His attribute of 
knowledge and will — and gadar is a branch from His attribute of power. Also, the 
meaning of it being obligatory to believe, as Ahl as-Sunna have stated is that the 
responsible person is required to believe that God first and foremost has 
knowledge of everything that will occur in the future from the actions of His 
servants and that He willed the occurrence of such things to take place at a 
specific time. Likewise, it is obligatory to believe that God brought it into 
existence when He did according to its determined specification; and according to 
the specified state that is preceded by His knowledge and His will for it. 


From this, it is understood that there is no connection regarding gada’ and gadar 
with respect to the question of compulsion and duress, as some imagine. For it is 
necessary that God know what His servants will do in the future, whatever action 
or omission it may be; and that He knows what will emerge and happen in His 
kingdom; and that He wills all things. If this was not the case, then it would 
indicate deficiency and fault in His attributes. Moreover, it is necessary that these 
matters occur in accordance with His knowledge, otherwise His knowledge would 
become ignorance and this is impossible. Hence, it is clear that His attribute of 
knowledge is an attribute that exposes and reveals the state of all things. It reveals 
the state of all things, in their present, past and future state; and this is something 
that has no connection to coercion or force.” 


Imam an-Nawawi says in his explanation of Muslim: al-Khattabi said,’ “Many 
people assume that the meaning of gada’ and gadar is God compelling mankind to 


' Muslim, Abu Dawud, Tirmidhi. 

* Al-Agida al-Islamiyya, Mustafa al-Khin 470-471. 

* AlKhattabi is Hamd ibn Muhammad ibn Ibrahim ibn Khattab, Abu Sulayman al-Busti 
al-Khattabi ash-Shafi‘i (d. 388) described as one of the imams of the sunna. He was an imam 
of figh, a hadith master, a master of the Arabic language and an erudite scholar. A student 
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act in accordance with His gada’ and gadar; and this is not the case as some may 
assume. The meaning is — He knows what will occur to the person (in the future) 
and is therefore issued with a decree from Him.”' Equally, Ibn Hajar al-‘Asqalani 
says in his explanation of the hadith of Umar, with respect to belief in gada’ that — 
“Qada’ is firstly, the eternal knowledge of God of everything and gadar is its 


bringing into existence in accordance with His knowledge.” 


God Creating the Act does not Deprive Mankind of Choice 


[Mustafa al-Khin states:| There are two types of creation. The first is creation where 
one is not a receiver of that thing, and this is identified as everything in the 
creation that occurs by way of compulsion and force, such as the movements of 
the planets, the growing of plants and humans, and many of the functions of man, 
such as sleep, consciousness, the beating of the heart, death and similar examples. 
In this regard, scholars have no words as there is no issue to discuss; particularly if 
one knows that mankind is not held responsible, nor is he taken to account for 
something that entails coercion or force. Moreover, there is no connection 
concerning reward and punishment in this regard. The second is creation that is 
acquired and obtained by man due to his acquisition and choice of that thing, 
such as one’s choice to eat, drink and study, as well as the various ways and 
manner that one may choose to veer towards. 


It must be understood that the actions of choice are from the creation of God; for it is 
God who creates in His servants the activity and inclination to study or his 
abstaining from it. Likewise, it is He who creates in man all his dealings of 
obedience and disobedience. If all such things were not from the creation of God 
and His power, then His independent nature would be because of His reliance 
upon others and this is impossible. Testament to this fact is the verse [He has 
created all things]; and actions are categorically one of those things. To add: the 
fact that God creates one’s actions does not necessitate compulsion or coercion in 
that matter and between the two, there is no link. 


Therefore, when one has a firm resolve to perform an action and he leans toward 
it, he will be a recipient of what he intends and veers toward. He is therefore 
characterised as a recipient or acquisitor on the basis that this is what he willed. 


of the philologist Abu Sa‘id al-Arabi and the Ash‘ari jurisprudent al-Qaffal al-Shafi‘i, he 
took from ibn Dasa, Abu al-Abbas al-Asamm, Abu Bakr al-Najjad and others. |Al-Bayhagi, 
al-Asma’ wa as-Sifat 22]. 

' Sharh an-Nawawi fi Sahih Muslim 1/153-155. [AlAgida al-Islamiyya, Mustafa al-Khin, 
462]. 

* Al-Agida al-Islamiyya, Mustafa al-Khin 462. 

3 Quran 25:2. 
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However, one did not create the act, but is merely the recipient of his intent and 
resolve. For example: the hand and what it is within it, such as life, veins, nerves, 
blood and all that is associated with it — are the elements that are the means which 
cause the power to move — and they are all created by God. Indeed, when a 
person firmly resolves to undertake an act, God gives permission for this power 
placed in one’s hand to carry out the request and for the veins, blood, skin and 
bones to help fulfil this intention; and for the ink to take affect and for the paper 
to be affected by the ink. When this happens, it will be known as writing, and the 
servant receives this action knowing that its creator is God. We do not say that 
man creates the action just because the elements in performing that act are 
present. | 


[Abu Hanifa states:| The actions of mankind that relate to movement and stillness,” 
— regardless of whatever aspect it may be, such as unbelief, true faith, obedience 
or disobedience are in truth their acquirement of such things (that is, they were 
not forced to act; rather it was by their choice depending on what they preferred 
and desired); and God is the creator of their (good and evil) actions as He states 
[God is the creator of everything].’ And they (the actions of man — be it unbelief, 
true faith, obedience and disobedience) are all through His will, knowledge, 
decree and ordainment. And all acts of obedience that are made obligatory on His 
creation is by the command |amr| of God, which is from His love, endorsement, 
knowledge, will, decree and ordainment. And all acts of disobedience (whether it 
is minor or major) are through His knowledge, ordainment, decree and will, but 
not through His love, endorsement or command. God says [And God loves not 
disobedience],* and [He is not pleased with ingratitude in His servants],’ and [Say: 
“God does not command indecency.”].” Abu Hanifa explains in AL Wasiyya that sins 
are not performed through God commanding them, though they occur by His will 
but not by His love. They occur through His divine decree [gada], not through His 
pleasure. They occur through His ordainment and creation, and not through 
divine guidance. They occur through His disregard of the sinner and with His 
knowledge of it and through His writing of it in the preserved tablet [/awh al- 


Mahfudh).? 


' Al-Agida al-Islamiyya, Mustafa al-Khin 463-465. 

* Movement and stillness refers to the actions one has a choice in, and not the actions one 
does not choose. 

a Quran 39:42. 

* Quran 2:205. 

_ Quran 39:7. 

° Quran 7:28. 

" Minah ar-Rawd al-Azhar 161-162. 
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The Tie between God Creating The Act And Mankind Being Free To Choose 


Consider the following example: imagine there is a key that is responsible for turning a 
lamp on and off. One day, the owner of such a key decides to conceal it in a secret 
place where his young child will not find it. All the while, this young child is 
unaware that the lantern is only operated with a key. After consideration, the 
father decides to test his young child of whether he will obey or disobey without 
the child actually performing anything that will have any real influence. The 
father says to his child, “Be wary not to blow upon this lantern, for it will turn off 
if you do. If you obey me I will reward you and if you disobey me I will punish 
you.” The father then waits in anticipation without the young one realising and 
observes whether or not his child will approach the lantern and breathe on it. 
However, the young child according to his free will approaches the side of 
disobedience over that of obedience and blows upon the lantern, In that instance, 
the father secretly turns the key and the lantern turns off. 


As a result, this young child categorically believes that he is the one responsible 
for turning the lantern off given that he blew upon it. Though the father knows 
that he is the one responsible for such a thing - given that he used the real cause. 
As for what occurred with the child, it is only a representation or picture of his 
disobedience. Following this, punishment becomes justified for the son’s 
disobedience toward his father within the scope that he setup for him.’ 


The Outcome Of The Servant’s Will {irada| — Beneath God’s Will * 


The will [irada| of God is absolute and complete. So how can one imagine that 
man too has a will [irada|? Indeed we have learnt through practical evidences and 
witnessing that mankind has free will |irada] and choice |ikhtiyar] in his behaviour 
and imagination. What then is this will and what is its reality? And what is its 
outcome (or effect) near the will |irada| of God? 


The response is — that when God Most High created man, He established in him the 
ability of movement and the freedom to dispose of; and that from this freedom — 
there is an evident display of an amazing secret. Indeed, this is choice [ikhtiyar] 


. Al-Agida al-Islamiyya, Hasan Habannaka 647-648. 
* Translated from Al-Agida al-Islamiyya 468 — Mustafa al-Khin and Muhyiddin Mistu. 
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and will |irada|, for it was the will of God to place within His servants this amazing 
thing, which is the essence of what makes one responsible. 


It is therefore the will of God that the servant has freedom to will and choose the 
act. This being the case, it is not possible for any disagreement to take place 
between the will of God and what man chooses through his will.’ If we considered 
the notion that God did not will an action for a person which man chose through 
his will, then this would mean that God is unwilling to the action one has chosen 
and further implies that the will of God has been dominated on the basis that one 
has done what He (God) did not will. This contradicts the fact that God willed His 
servants to be free to choose and desire. The notion therefore, that one may do 
something contrary to the will of God is false. Moreover, the will and desires of 
people do not always come to be, whereas the will of God will always come to be.” 


Consider the following example: A servant is entrusted with some wealth and sent to 
the market by his master who wishes to examine his level of honesty. The servant 
is entrusted with a considerable amount of money to purchase some essential 
items and is given the opportunity to exercise his discretion to act how he chooses, 
without having a watcher placed over him and without the path being made 
difficult for him. This was the will of his master, namely that the servant be free in 
what he does, not answering to anyone except his conscious and inner reflection. 
If he returns having betrayed the trust in what was given to him, in that he 
returned with no goods or wealth, then in that situation, the will [irada] of his 
master is in accordance with that result (because the master willed that he be free to 
choose). However, if he returns having upheld the trust regarding his actions, then 
the will of his master is also in accordance with that result. Therefore, he does not 
act in a way as he chooses except that his master’s will is in accordance with the 
result of his actions, whether it be a good action or not. From this example, it is 
clear that the will of man in the actions he has a choice in, is under the will of 
God, though not by way of coercion, rather it is by way of choice.” 


Regardless of whether the action is good or evil, it is by the will of God. However, He is 
not pleased with evil actions, but it is by His will that one has performed it. 

* For example, it may be the will of a servant to venture through space unaided by any 
equipment, but this will not eventuate — whereas whatever God wills, will always come to 
be. The doctrine of the Mu‘tazila is that if God wills true faith and obedience for a servant 
and the servant wishes unbelief and disobedience for himself, the wish of the servant is 
fulfilled and the wish of God is not fulfilled. Our belief however, is that whatever God wills 
occurs. It is God who wills unbelief for the unbeliever and true faith for the believer based 
on what they desired and veered toward. Therefore, God’s will prevails. 

* Al-Agidah al-Islamiyya by Mustafa al-Khin 468. 
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|At-Taftazani states;| The will of God over all things does not negate the fact that 
man also possesses free will, as God says [Do what you will, verily He sees (clearly) 
all that you do].' If it is said that an unbeliever is forced to be an unbeliever, and a 
fasig (immoral person) is forced into immorality [fusug], and therefore it is not 
correct for them to be charged with the responsibility of having faith and 
obedience; we would reply that God willed unbelief for them through their choice 
and He willed immorality for them through their choice (not by way of coercion).’ 


The Difference Between Will |Irada| And Pleasure |Rida| 


There are some who presume that the will and pleasure of God are the same. That 
is, everything He wills He is pleased with and everything He is pleased with He 
wills. Though the correct view is that there is a vast difference between will [irada] 
and pleasure |rida|, for His will is connected with all things possible, even if it be 
something He likes or dislikes (as explained previously in the example regarding the master 
and his slave). Moreover, His desire |mashi‘a] is like that of His will [irada]. 


As for His pleasure [rida], it is the acceptance of something followed by reward. It 
should be noted that His love |mahabba| and command [amr| is similar to His 
pleasure [rida]. The verse states [God commands justice and doing good and 
giving to relatives. And He forbids indecency and doing wrong and tyranny. He 
warns you so that perhaps you will pay heed].’ God mentioned elsewhere [If you 
are ungrateful, God is rich beyond need of any of you and He is not pleased with 
ingratitude in His slaves].* In addition, He said [God loves those who fight in His 
way in ranks like well built walls].° 


To conclude the topic relating to the difference between will [irada] and desire 
|[mashi‘a| from one aspect and pleasure [rida] and love [muhabba| from another 
aspect is the following discussion that took place between Abdul Jabbaar al- 
Mu‘tazali and Abi Is-haq al-Asfarayini. It was related that Abdul Jabbaar Ahmad 
al-Mu'‘tazali the judge of Qazwan entered the chamber of Ibn ‘Abbaad, the 
minister of North West Africa at the time. He noticed a man by the name of Abi 
Is-haq al-Asfarayini Imam of Ahl as-Sunna present there. Abdul Jabbaar said: 


* Quran 41:40, 

* Al-Aqaid an-Nasafiyyah, at-Taftazani 138-139. 
* Quran 16:90. 

* Quran 39:7. 

* Quran 61:4. 
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99] 


“Glory be to God who is transcendent of all oppressiveness.”’ ‘The sunni scholar 
understood what he meant and replied: “Glory be to one in which nothing occurs 
in His kingdom except by His will.” The Mu‘tazali responded by saying: “Is it the 
will of God for one to disobey?” The sunni answered: “Does one disobey God by 
force?” The Muttazali said to him: “Do you think that if He denied me guidance 
and determined disbelief upon me, is this better for me or an error and mistake?” 
The sunni said: “If He denied you from what is yours, then it is a mistake and 
error, and if He denied you what is His, then He is the king who does what He 
wants in His kingdom.” ‘The people present there left after this response and said: 
“There is no answer after this, by God it is like he put a rock in his mouth.”* This 
argument demonstrates that all things be they good or evil occur by the will of 
God and that He does what He wants in His kingdom. Furthermore, the 
Mu'tazilah argument is that — if the sunni position is adopted as the correct one, then it 
means that God’s punishment upon the disobedient is oppression and injustice. However, this 
is repudiated and false on the basis that oppression is to dispose of in the kingdom 
of others.” 


The State of Evil and Misfortune 


Prior to discussing this theme, one must grasp the wisdom regarding his existence 
upon this earth. Indeed, the wisdom of one’s existence is trial, tribulation, and 
examination. If one responds correctly to the examination presented, then one will 
be among the saved while one who responds incorrectly will be among the lost. 
God highlighted this reality when He said |He who created death and life to test 


which of you is best in action]. 


Furthermore, in the field of this trial and tribulation, the person subject to 
examination and affliction will certainly ask questions pertaining to such 
examination and will answer such questions anyway he wants. However, the 
questions are not all from the same type or from one aspect; rather they vary and 
differ from one another. Indeed, in this field of examination and trial, God has 
split the types of questions one may summon in his mind. For some, it may be in 
relation to poverty and for others in relation to richness, health, sickness, good 
and evil. However, all are meant for the examination at hand. God said |We will 
test you with a certain amount of fear and hunger and loss of wealth and life and 


' What he meant by this is the view held by the Mu‘tazilah who say: “The will of God is not 
connected with the evil or repugnant.” (See Tuhfatul Murid 42 / Kitab Sharh as-Sawi 232). 

* This incident was mentioned in the Tabaqat ash-Shafi‘i for asSubki 4/261-262. [Kitab 
Sharh as-Sawi 232 | Mustafa al-Khin and Muhyiddin Mistu 469-470]. 

* Kitab Sharh as-Sawi 231. 

* Quran 67:2. 
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fruits. But give good news to the steadfast. Those who, when disaster strikes them, 
say, “To God we belong and to Him we shall return.” Those are the ones who will 
have blessings and mercy from their Lord; they are the ones who are the guided].' 
In light of this way of thought, there is indeed no complaint from misfortune or 
calamities; and if evil and misfortune afflict a person, one should not see any 
problem with it knowing that one is in the realm of trial and examination. It is 
therefore required that we offer correct answers to such questions.” 


The Benefits Of Faith |Iman]’ 


From what has passed, there are precious benefits that are placed in the believer’s 
mind and heart that put an end to arguments or wrangling in our Islamic beliefs. 
The first benefit is that being accountable dictates free will and indicates complete 
free will in the acquired actions and being free to undertake what God has 
commanded. God says |(Have We not) shown him the two highways (i.e. made 
clear to him the path of good from the path of evil)|.* He also said [We guided him 
on the way, whether he is thankful or unthankful].’ 


The second benefit is the difference between the terms — will [irada| and pleasure {rida}; 
for God wills all things that occur and that which will become; and there is not a 
movement or stillness except that it occurs by His will |frada| and desire |mashi‘al. 
And God wills and desires faith [man] and goodness and all righteous acts and He 
is pleased with that. He also wills and desires disbelief, evil and all disobedience, 
but is not pleased with such things. Indeed, His will for such things — does not 
mean that He forces or compels others; rather He gives His servants the freedom 
to know and choose as an examination. The verse states [Had God willed, He 
would have made you a single nation (with a single Shari‘a) but He wanted to test 
you. So compete against each other in doing good. Every one of you will return to 
God and He will inform you regarding the things about which you differed].° 


The third benefit is the difference between disobedience |ma‘siya] and calamity 
|musiba|; for disobedience is from the servant and he is accountable for that and 
punished because of it; and this occurs by the will of God, though He is not 
pleased with that. God says [He is not pleased with ingratitude in His slaves, but if 
you are grateful - He is pleased with you].’ As for calamities and adversity, this is 


‘ Ouran: 155-157. 

* A translation from Al-Agida al-Islamiyya, Mustafa al-Khin 470-471 
3 A translation from ALAgida al-Islamiyya, Mustafa al-Khin 471-473. 
. Ouran 90:10. 

” Ouran 76:3. 

. Quran 5:48. 

: Quran 39:7. 
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from God. For such calamities will afflict man in accordance with His wisdom that 
none knows except Him. He states [No misfortune occurs except by God’s 
permission].' With respect to gada’ and gadar being used as a proof; verily this is in 


relation to calamities and misfortune and not about disobedience.” 


The fourth benefit is that the knowledge of God unveils and reveals and does not 
compel or coerce. Indeed, God knows the state of all things, in their past, present 
and future state. He said [He knows what is before them (creation) and what is 
behind them (the business of this world and the next)|.” He also said [God has 
knowledge of everything].* Indeed, if the knowledge of God compelled or forced 


others, then He would be an oppressor and this is impossible. 


The fifth benefit is understanding the correct belief relating to gadar, for some use 
gaday as an excuse for non-participation and leaving an action due to laziness. The 
Companions refuted this and advanced to them the belief that gada’ and gadar is to 
struggle in the path of God and the construction of civilisation and society. As for 
laziness and idleness concerning those who emerged after this nation, they did not 
reach the dignity and honour of a human being on the basis that they concealed 
and justified their actions or lack of actions with gadar. They spoke about satanic 
ideas that entailed no meaning and philosophical expressions that have no 
significance. The text Tuhfatul Murid states: It is obligatory to believe in gadar, 
however, it is not permissible to use it as a proof in order to reach one’s target, 
such as a person saying, “God ordained that I commit fornication,” and his 
intention by this is to connect him with the action of fornication. Equally, it 
cannot be used as a proof after the act in order to save oneself from the hadd 
punishment, such as to say, “God ordained that I commit the act of fornication.” 
However, if one uses it only to repel blame, then there is no harm in this, such as 
the sound narration which states: the soul of Adam met with the soul Musa. Musa 
said to Adam, “You are the father of the people responsible for the exit of your 
children from paradise.” Adam said, “O Musa, you are the one God chose with 
His words and gave you the Torah. Do you blame me for a matter that God 
decreed for me forty thousand years before my creation?” The Prophet then said, 
“Adam prevailed over Musa.” Meaning, his proof was superior.” 


' Quran 64:11. 

* For example: it is not for one to perform a disobedient act and then use gada’ and gadar as 
proof for one’s disobedience. 

* Quran 2:255. 

: Quran 2:282. 

° Tuhfatul Murid 126-127. 
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The World | Heavens | Cosmos |Kawn|! 


Creating the world in six days —- what is meant by the world in this theme is not 
restricted to that which one sees upon this earth; rather it exceeds this and 
includes the stars, planets, moons and the organised systems. Likewise, it includes 
that which one sees and does not see. 


There are many verses that are mentioned in the Quran which indicate that God 
created the heavens and earth in six days. He said [Indeed, your Lord is God who 
created the heavens and the earth in six days and then rose over the throne. He 
brings the night as a cover over the day seeking it rapidly, and the sun, the moon, 
the stars are subservient to His command. Truly both the creation and command 
belong to Him. Blessed be God, the Lord of all the worlds].* Furthermore, it has 
been mentioned is some narrations that the creation began on the day of Sunday 
and concluded on Friday and that mankind was created in the last hour on Friday. 
As for Saturday, there was no creation in it whatsoever. 


The length of a day —— scholars differed with respect to the length of the days 
mentioned in the verses, and there are two views: the first is that the day equates to 
the length of the days that we witness. However, this view was criticised in that 
there was no sun, night or day in order for one to restrict the day to that length. 
The second view maintains that the length of the day in question is like the measure 
of a day in the hereafter, where every day is equivalent to one thousand years. God 
says [A day with your Lord is equivalent to a thousand years in the way you 
count|.” 


The wisdom of this creation ——- the wisdom of producing the creation in this time 
period (knowing that He is able to say — “Be” and it will be) is that: 1) it is the will 
of God to teach His servants kindness and deliberation in matters especially 
Prophet Muhammad ((God bless him and grant him peace)) who would find the 
harm and destruction from the unbelievers and their opposition during the course 
of his message and their resistance to the truth. 2) The amazing creation of the 
cosmos is among the greatest proofs to His existence. Indeed, it is a great sign to 
His servants that He exists; and everything it contains such as the heavens, earth, 
stars, planets, animals, plants, systems and so forth is His creation which is of the 
highest exactitude and creativeness.* 


' Translated from Al-Agida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 478-479. 
? Quran 7:54. 

* Quran 22:47, 

* Mustafa al-Khin and Muhyiddin Mistu 469-481. 
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Being Held to Account Over What One Cannot Bear 


[Imam Ghazali says in his Ihya ‘Ulum ad-Din:| It is possible for God to hold His 
creation accountable for something greater than having the strength to bear, 
contrary to the position held by the Mu‘tazila. If it was not possible, then it would 
be pointless in seeking protection from it, as God says [Our Lord! Do not place on 
us a burden greater than we have the strength to bear].' Moreover, God informed 
His Prophet that Abu Jahl would never believe in him, while at the same time was 
commanded to believe in all of the Prophet’s teachings, and yet part of that 
teaching was that Abu Jahl would never believe. How then was he to believe that 
he would never believe?* 


Some of the Ash‘aris held that it is permitted to be held accountable for 
something too great to bear and they used the story of Abu Lahab as evidence, in 
that God commanded him to believe in Him; while at the same time informed 
him that he would die a disbeliever. However, the jurists said that it is not 
permissible on the basis that God said [On no soul does God place a burden 
greater than it can bear|.*° Some held that the issue of being accountable for 
something too great to bear did not occur except in relation to belief. This is 
because God through His eternal knowledge knows who will die disbelievers, such 
as Pharaoh and Abu Lahab.* 


‘ Quran 2:286. 

* Abu Jahl is therefore being asked to do more than he is able. In saying this, Abu Jahl is 
not being forced to die a disbeliever, but in fact — God through His eternal knowledge 
knows all that will occur and was foretelling the fact that Abu Jahl would never become a 
believer. [Ihya ‘Ulum ad-Din, Vol.1/198]. 

* Quran 2:286. 

* Fat’h al-Bari vol 14/363 [Beirut Second Edition, Dar al-‘Ilmiyya] 
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Prophets and Messengers 

The Wisdom of Sending Prophets (peace and blessings be upon them) 


It is known that God created mankind and charged them with the responsibility of 
obedience and ordered them to refrain from disobedience. He then made 
punishment mandatory in the hereafter for [those] acting contrary to His 
commands. If God did not send messengers to teach mankind what is required of 
them and then punished them after that, for their disbelief and disobedience, they 
would say, “O God, had you sent us a messenger to guide us to the correct path 
and forbid us from falsehood, we would have obeyed and would not have 
disobeyed any command; for we do not know the correct path from the incorrect 


one.” 


Due to this, God sent messengers to His creation in accordance with His wisdom 
and ordered them to propagate His commands, from the tenets of the religion, the 
rules of Sacred Law, acts of worship, dealings and communal etiquettes. Though 
there were those from the people of desire and self-benefit who acted contrary to 
these teachings protecting their chiefs and leaders in many ways, such as calling 
the messengers liars and belittling them. At times, the prophets were attributed 
with performing magic and lunacy and other times with poetry and lies. At that 
point, the messenger would bring a miracle by the will of God to verify the 
message they came with in order to remove and quash the falsehood of the 
rejecters, and to disprove their alleged evidence. 
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Note: It was not obligatory on God to send messengers; rather it is permitted in 
His right. Verily, God is able to inspire the people instead of sending messengers. 
However, His sending messengers is a mercy and bounty from; a point which the 
Mu'tazilah disagree with claiming that God must act in a manner that is most 
beneficial for His creation, 


The wisdom therefore of sending messengers is that the ego [nafs] has been 
molded to crave, be greedy and to love desire; and if it is left without teaching and 
instruction, it will become treacherous and exceed all things to fulfill its craving. 
God therefore sent messengers to mankind, none knowing their true number 
except Him; though we know twenty five of them as the Quran mentions. 


Supplementary notes 


The offspring of Adam were extracted from his loins and were gifted with 
intelligence, commanded to believe and prohibited from unbelief. Verily, two 
views emerged in relation to the extraction of Adam’s offspring. The view 
maintained by the majority of AAl as-Sunna wal_Jama‘a is that which is related from 
Umar that the Prophet said [God created Adam, then rubbed his back with His 
hand, upon which He extracted from him some of his offspring, and said, “I have 
created these for paradise, and they will perform the actions of the people of 
paradise.” Then He stroked his back again and removed from him others of his 
offspring and said, “I have created these for the fire, and they will perform the 
actions of the people of the fire.” Upon this, a man asked, ‘O Messenger of God, 
what is then the purpose of action?’ He replied, “When God creates a servant for 
paradise, He employs him in the work of the people of paradise until he dies upon 
the deeds of paradise, and He therefore enters him into paradise. Likewise, when 
God creates a servant of the fire, He employs him in the work of the people of the 
fire until he dies doing the deeds of the people of the fire, and He therefore enters 
him into the fire.’].’ 


' Muwatta’ 46.1-2, p—380 | Abu Dawud | Tirmidhi. 
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Another view maintains that God extracted all the offspring of Adam resembling 
small ants, some of which were white and others that were black. They were 
spread out to the right and left of Adam; after which God bestowed them with 
intelligence prior to making them bear witness that He is their Lord. 
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Belief In The Prophets And Messengers 


The ruling on believing in the prophets and messengers | It is obligatory to believe that 
God sent messengers and prophets to their people and indeed He chose the 
prophets from the best of His creation. 


Prophethood 
The definition of prophethood 


Prophethood is purely by divine determination from God the Exalted. He gives it 
to whom He chooses from His creation and He helps him throughout [faw/ig- 
divine assistance|. Indeed, God knows best to whom and where He places His 
message. When Jibril came to the Prophet Muhammad ((God bless him and grant 
him peace)) he did not know him and neither did he (Muhammad) know that God 
had chosen him as a messenger. Consequently, Jibril said to the Prophet, “Read.” 
The Prophet replied, “I cannot read.” The Prophet said this because he did not 
know what he would become in the future. Following this, he returned to his wife 
and informed her about what had occurred. She took him by the hand to Waraga 
ibn Nawfal and asked him about what had occurred to the Prophet. He informed 
her that he would become a prophet specific with his message to all people. 
Waragqa said, “I wish | were with him to support him strongly.” At that point 
Prophet Muhammad knew he was a messenger of God. Bukhari relates that Waraqa 
said, “I wish I were young and could live up to the time when people would turn you out.” The 
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Prophet asked, “Will they drive me out?” Waraga replied in the affirmative and said, “Anyone 
who came with something similar to what you have brought was treated with hostility; and if I 
should remain alive till the day when you will be turned out then I would support you 
strongly.” But after a few days Waraga died and the divine inspiration also paused for a 
while. 
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The Difference between Prophets and Messengers 


A messenger is a free human male who God inspired with sacred law (or divine 
code) and ordered him to preach it. A prophet is a free human male who God 
inspired with sacred law but is not ordered to preach it.' Some scholars hold that 
there is no difference between a messenger and prophet and that they are 
synonymous. From these scholars is Ibn al-Hamam in the book alMusayarah. 
However, this is contrary to the view of the majority of scholars who maintain that 
a messenger is more specialised than a prophet, in that something was revealed to 
him and he was ordered to preach it, while the prophet was not ordered. Due to 
this, all messengers are prophets, but not all prophets are messengers. 
Additionally, messengers and prophets are only male. A female cannot become a 
prophet or messenger because masculinity is a stipulation. 
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' The proof that messengers were ordered to preach the message and that they differ from 
the prophets in this regard is contained in the following Quranic text |Those who delivered 
the message of God and fear Him and fear none but God. And God is sufficient to keep 
account|. Quran 33:39. God also says, addressing the leaders of the messengers [O 
Messenger, propagate that which has been revealed to you from your Lord. And if you do 
not then you would not have conveyed His message. And God will protect you from the 


people. Verily, God does not guide the disbelieving folk]. Quran 5:67. 
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Note: according to consensus, a prophet and messenger is deemed greater than a 
wali (friend of God) because a wait is a follower of the messenger and prophet, and 
the follower cannot be of higher rank to the one he is following. In addition, 
prophets are infallible |ma‘sumun|, while the wali is not. However, the friends of 
God [awliya’| of the nation of Muhammad (God bless him and grant him peace) 
are better than the awliya’ of the previous nations due to the saying of God the 
Exalted [You are the best of people ever to be produced (to have appeared) before 
mankind].’ 


Supplementary notes regarding Prophets and Messengers 


[Hasan Habannaka states the following terminologies regarding prophets and messengers]. 
The first is prophethood |nubuzwwa]. The word prophethood |nubuwwa) in linguistic 
terms is derived from the root word naba’ |pronounced with a hamza|, which means to 
inform about, or to report. Pronounced without a Aamza — nabwa — it means that 
which rises from the earth, such as to say, “The thing has risen,” indicating the 
high rank of prophets. Both meanings apply to prophets. Technically, it means 
someone who God chose from among His creation and inspired him with 
revelation. Therefore, a prophet [nadi| is a person chosen by God to receive 
revelation.’ [Mustafa al-Khin states:| the meaning of prophethood [nubuwwal is the 
delivering of information from God to one of His creation by way of inspiration 
(i.e. revelation), and to inform us that he is a prophet. Prophethood is therefore the 
link between God and the prophet, which is the link of information and 
notification.” 


Ar-Risalah in linguistic terms is to be sent for a matter. A messenger [rasu| 
therefore, is someone who delivers a message for the one who sent him; or 
someone who performs the duties that were ordered to be carried out by his 
sender. Legally, it is God’s commissioning a prophet from among the prophets to 
preach and propagate the sacred law to the people. A messenger |rasu/| is therefore 
a prophet who is commanded by God to preach His sacred law to His servants. 
| Note: the reason the author said it is the commissioning of a prophet to preach, is 
because the person God chooses to become a messenger — is a prophet first, and 
when he is instructed to preach the message, he becomes a messenger. 


It is possible to derive from the Quranic verses relating to prophets and 
messengers, the following matters. The first is: that both prophets and messengers 
is a matter determined by God, and that both ranks are not acquired with effort, 


‘ Quran 3:110. 
' Al-Agida al-Islamiyya, Hasan Habannaka 266. 
* Al-Agida al-Islamiyya, Mustafa al-Khin 262. 
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study, or investigation. Verily this is the meaning of being chosen. The second is 
that the classification of a messenger differs to that of a prophet. God states 
[Mention Musa in the Book. He was truly sincere —- and was a messenger and a 
prophet].' The third is that being selected as a prophet precedes the rank of 
messenger. Being chosen with messengerhood is not complete unless the selection 
of being a prophet is complete (which is satisfied after receiving revelation). God 
says [But how many prophets We sent].” Also [O Prophet! Truly We have sent you 
as a witness, a bearer of glad tidings and a warner, and as one who invites to God’s 
grace by His permission and as a lamp spreading light].’ These last two verses 
indicate that prophethood is established first, after which messengerhood is 
realised. Based on this, we see that there is a period that passes during the life of a 
prophet where he is chosen as a prophet before being ordered to preach. This 
period is like that which occurred to Prophet Muhammad after he first received 
revelation and between the command of God to preach. God said [O you 
(Muhammad) enveloped in garments! Arise and warn!].’ He said also [O 
Messenger (Muhammad)! Proclaim (the message) which has been sent down to 
you from your Lord. And if you do not, then you have not conveyed His message. 
God will protect you from mankind. Verily, God guides not the people who 
disbelieve]. The fourth is that God Most High may restrict some to prophethood 
only, without ordering them to preach. Such persons are called prophets and not 
messengers. Due to this, the mission of a prophet who has not been instructed to 
propagate the message is to act and give legal rulings based on the sacred law of 
the previous messenger. We see an example of this in the Quran about a prophet 
who came after Musa. This prophet is not regarded as one of the messengers, even 
though he is spoken of in the story with the Children of Israel after the time of 
Musa. God says in surah al-Baqarah |Have you not thought about the group of the 
Children of Israel after (the time of) Musa? When they said to a prophet of theirs, 
“Appoint for us a king and we will fight in God’s way.” He said, “Would you then 
refrain from fighting, if fighting was prescribed for you?”].° His name is Samwil 
(or Shamwil); and is also known as Samuel. In addition is the hadith of the 
Prophet that makes a distinction between the number of prophets and messengers. 
From this it is clear that all messengers are prophets, but not all prophets are 


messengers. 


; Quran 19:51. 

* Quran 43:6. 

’ Quran 33:45-46. 
. Quran 74:1-2 

> Quran 5:67. 

° Quran 2:284. 
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Therefore, the difference between a prophet and a messenger is that a prophet is a 
man who has been inspired with a divine code but is not instructed to propagate 
it, while a messenger is a man, who having been inspired with a divine code, is 
also ordered to propagate it.' 


Is It Permissible To Revere Some Prophets Above Others? 


[As-Sabuni states:| There are those who state: how can some prophets be given 
preference over others when the Quran says [We make no distinction between the 
messengers].’ However, the meaning of ‘distinction’ in this verse is believing in some prophets 
and belying others, as the People of the Book (the Jews and the Christians) did when 
they believed in the mission of some of the prophets and denied the mission of 
others; and consequently discriminated between the prophets. God The Glorious 
has explained this concept in many verses. He says | Verily those who disbelieve in God 
and His Messengers, and want to make a distinction between God and His Messengers and 
say: We believe in some and disbelieve in others. They want to take a discourse between that. 
Those are in truth disbelievers. And We have prepared for the disbelievers a disgraceful 
punishment|.” Therefore, distinguishing between the prophets does not mean that 
some should not be given preference over others. Uneguivocally, God has favored some 
over others. God says [These are the prophets; We have favored some above others. 
Of them are some God spoke to and He raised some in rank over others. And We 
gave Jesus the son of Maryam clear signs and supported him with the Holy 
Spirit]. God says [And We have favored some prophets over others and We gave 
Dawud the Zabur].’ The meaning therefore of the verse [We make no distinction 
between the prophets] is what the Prophet stated, “I swear by the one who holds 
the life of Muhammad in His hand, that whoever from this nation hears of me, be 
he Jew or Christian, then dies without believing in what I have brought, God will 


enter him into the fire.”® 


' Al-Agida al-Islamiyya, Hasan Habannaka 268-270. 
* Quran 2:136. 

* Quran 4:150-151. 

. Quran 2:253. 

° Quran 17:55. 

° Muslim 240. 
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Can A Prophet Be A Woman? | Mustafa al-Khin & Muhyiddin Mistu 


It has become evident from what has passed regarding messengers that there is 
consensus that a messenger cannot be female, and that masculinity is a stipulation. 
As for a prophet, scholars of creed differed on the matter. Some scholars maintain 
that it is permissible and that it did occur. They hold that some woman received 
revelation, such as Sarra the wife of Ibrahim. God said [And his wife was standing 
(there), and she laughed: but We gave her glad tidings of Isaac, and after him, of 
Jacob].' Also among the women was Maryam the daughter of Imran. God said 
[Behold! The angels said: “O Mary! God has chosen you and purified you above 
the woman of all nations. O Mary! Worship the Lord devoutly: prostrate yourself, 
and bow down (in prayer) with those who bow down.”].” In addition, God said 
regarding the mother of Musa [So We sent this inspiration to the mother of Musa: 
“Suckle (your child), but when you have fears about him, cast him into the river, 
but fear not nor grieve, for We shall restore him to you, and We shall make him 
one of Our messengers].’ These verses indicate that some of the women received 
revelation and indeed the revelation to Maryam included an address, law and 
honor, and there is no other meaning to prophethood except this. 


One scholar who maintained the prophethood of Maryam was Imam al-Ourtubi in 
his tafsir, ALJami‘ li Ahkam al-Quran. However, the majority held that a woman 
cannot be a prophet, just like she cannot be a messenger. ‘hey maintained that 
masculinity is conditional for both a messenger and prophet. They held that this 
was the degree of revelation which these women received, though it does not 
necessarily qualify them as prophets, because it is not enough regarding the 
methodic nature and tradition of prophethood. The information that was revealed 
to Sarra and the mother of Musa did not contain any law or code, and that 
revelation to them was a form of inspiration and it is a portion of what is shared 
with all things, even to the animals. God said |And your Lord taught the bees to 
build its cells in hills, on trees, and in (men’s) habitations].* As for Maryam, even 
though the revelation to her did contain law or a code — the fact is that when God 
commended her, He characterised her as a siddiga [a woman of truth] though if she 
was a prophet, then the praise and commendation that she is a prophet would 
have been more appropriate. God said [Christ the son of Mary was no more that a 
Messenger; many were the Messengers that passed away before him. His mother 
was a siddiga [woman of truth]].’ 


' Quran 11:71. 

* Quran 3:42-43. 

* Quran 28:7. 

* Quran 16:68. 

° Quran 5:75| Translated from ALAgida al-Islamiyya, Mustafa al-Khin 282-284, 
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The Attributes of a Messenger 


The attributes of a messenger are three types: i) that which is necessary for them 
|wajib|, ii) that which is permitted in their right [ja7z|, and iii) that which is 
impossible upon them |mustahil|. These are explained as follows. 


I) That which is necessary for the prophets and messengers in general and in specific. In 
general, it is necessary for them to possess attributes that are befitting for them, 
such as patience, probity, truthfulness, generosity and attributes of the like. In 
specific, we must believe that four attributes are necessary for them. They are: 
1) truthfulness, 2) fulfilling the trust, 3) intelligence and astuteness and 4) to preach 
what they are commanded to preach. 
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1) Zruthfulness — is that which corresponds with the news of what has occurred; 
meaning they only speak what is true — truthfulness being their very nature. The 
rational proof to their truthfulness is that if they were untruthful in what God 
revealed to them, their message would have become weak and unstable, and the 
laws would have become meaningless. In addition, if telling lies was possible for 
them, then why did God order mankind to follow them? The Exalted says |Say: if 
you claim to love Allah, then follow me and Allah will love you].' Indeed, the most 
important proof regarding their truthfulness is the miracles they performed, which 
is evidence to such an attribute. 


: Quran 3:31. 
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2) Fulfilling the Trust — is both inward and outward protection before and after 
prophethood from performing any act that God prohibited. 7he rational proof — 
God ordered that we follow them in what they came with. If they betrayed the 
trust (or did not fulfil it), it would be forbidden to follow them; and how is this the 
case when we have been ordered to follow them? Additionally, the attribute of 


trust comes back to infallibility | fsa]. Furthermore, it is not befitting for the All- 
Wise to choose a messenger who is a liar and a betrayer of the trust. 
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Note: it has been reported that Prophet Muhammad ((God bless him and grant 
him peace)) forgot recitation while praying and that he along with his Companions 
slept through the dawn prayer [fajr|. Indeed, this was to establish precedence for 
the people so they could learn how to correct their acts of worship if they too made 
a mistake. It was not an absolute mistake on the Prophet’s part. 
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3) /ntelligence is cleverness and rapid understanding and the strength of proof. It is 
the ability to defeat the enemy with evidence. The transmitted proof is the Quran 
when Ibrahim said to Namrud [God causes the sun to rise from the east; cause it 
to rise from the west].' 


’ Quran 2:258, 
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Supplementary notes 


[A-Habannaka states:| With the attribute of intelligence and astuteness, the 
messenger is able to understand that which is conveyed to him through revelation. 
He is able to preserve the message and not forget it. After this, he is capable of 
delivering the message as it was revealed. Equally, possessing the complete 
attribute of intelligence renders the messenger capable of diagnosing and 
remedying his nation with wisdom, direction and leadership. Such an attribute 
equips the prophet to disprove the false evidence of those who would claim 
something contrary to truth.' 


There are many verses in the Quran that bear testimony to Prophet Muhammad’s 
intelligence. God says: [Do not move your tongue trying to hasten it].* That is, do 
not hasten the Ouran before Jibril finishes conveying it to you, out of fear that you 
may lose some of it. Ibn ‘Abbas said that the Prophet would move his lips fearing 
it would escape him; so he would move his lips before he had memorised it; and 
consequently the verse was revealed. Elsewhere, The Exalted states [Do not rush 
ahead with the Quran (and recite it) before its revelation to you is complete 
(before Jibril finishes conveying it), and say: “My Lord, increase me in knowledge 
(through the Quran).”]. ° Indeed, the moving of the Prophet’s tongue in order to 
memorise the Quran at the time of revelation as well as his rush to recite the 
Quran before Jibril had finished conveying it is indicative of his intelligence and 
brilliance. Equally, the command of God to the Prophet to call to the people with 
wisdom and fair admonition arguing with them in the kindest way is testament to 
the Prophet’s absolute aptitude." 


|As-Sabuni states:| Historians mention that Namrud ruled for four hundred years 
and that he was oppressive, evil, proud and haughty. The first time Ibrahim and 
Namrud met, the tyrant asked: “Who is your Lord, Ibrahim? Do you have a lord 
besides me?” [brahim replied in words of wisdom and faith: “My Lord is He who 
gives life and causes death.” |Ibrahim’s simple reply was meant that God is the 
great and powerful being that brought man from nothing then causes him to die 
and be resurrected. He has power over all things]. However, Namrud the ignorant 
laughed at him mockingly and said: “I give life and cause death.” [brahim said: 
“And how is this?” Namrud called his orderly and said to him: “Bring me two men 
from the prison who have been condemned to death.” The orderly went and 
shortly returned with two men, They stood in front of Namrud when he ordered 


' Al-Agida al-Islamiyya, Abdur-Rahman Habannaka 334. 

* Quran 75:16. 

* Quran 20:114. 

* Al-Aqida al-Islamiyya, Abdur-Rahman Habannaka 334-335. 
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the executioner to cut off the neck of one them, Namrud said: “I have caused this 
one to die.” He ordered the release of the second prisoner and said: “This one | 
have given life.” By this he wanted to display his power over life and death, which 
are exclusive powers of God and among His attributes. When Ibrahim saw the 
rudeness of his reasoning he replied to him with something that could not be 
disputed. Ibrahim said: “God brings the sun from the east, so you bring it from the 
west.” At this point the debate ended and the disbeliever was speechless.’ 
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The rational proof is that the duty of messengership requires great comprehension 
and intelligence above the comprehension of the people. This is required in order 
to defeat the lies and falsehood of the enemy with proof and evidence. This cannot 
occur except with intelligence and aptitude. ‘The layperson is not able to prove his 
case to the enemy or disprove his falsehood. If Ibrahim was not intelligent and 
clever, the enemy would have proved his case and defeated him. 


|ALKhin states:| the Prophet ((God bless him and grant him peace)) was ordered to 
dispute the issue with the non-believers in an excellent manner, and to put 
forward the arguments and proofs. God said [Invite (all) to the way of your Lord 
with beautiful preaching; and argue with them in ways that are best and most 
gracious: for your Lord knows best, who have strayed from His path, and who 
receive guidance].’ Therefore, whoever is ordered to argue and to rebuke an 
argument with an argument and evidence with evidence, then it is necessary that 
he be attributed with intelligence.” 
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' Prophethood and the Prophets 161-162. 

* Quran 16:125. 


* Al-Aqida al-Islamiyya, Mustafa al-Khin 287. 
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4) To preach what they are ordered to preach — is to advocate what was revealed to them 
from the Sacred Law, and not conceal anything of it. The transmitted proof is the 
saying of God [Preach with what you are ordered],' as well as the verse [But if they 
turn away, your duty is only to preach the clear message].” Additionally, the 
Quran states: [And remember God took a covenant from the People of the Book, 
to make it known and clear to mankind, and not to hide it].” 

The rational proof is that if they concealed anything which they were commanded to 
preach, then doubt would have befallen their message and they would have been 
plunged into the category of betraying the trust of preaching. Consequently, their 
credibility and stance would have been ruined and they would be ascribed with 
disloyalty and betrayal, which is impossible in their right. Thus, all these four 
attributes are complete attributes and they are compulsory in their right. 
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pls 'Y al solic 
Il) That which is permitted in their right | That which is permissible for the rest of the 
people is permitted for prophets. Such things include eating, drinking, sexual 
intercourse, walking in the marketplaces and the common illnesses of man 
provided such illnesses do not lead to deficiency or diminishment of their high 
status. It is not possible for them to have something that diminishes them, such as 
leprosy, lunacy, and blindness. Their external and internal is protected and free 
from what is not befitting in the right of a prophet. As for sleep — indeed their 


eyes closed but their hearts were awake. Due to this, the sleeping of the Prophet 
did not nullify his wudu; for his eyes slept though his heart did not. 
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Quran 15:94. 
* Quran 16:82. 
? Quran 3:187. 
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III) What is impossible in their right | The opposite of the four attributes previously 
mentioned are impossible in the right of a prophet. Therefore, lying, betrayal, 
concealment, and stupidity is impossible for them, because these attributes are 
diminished attributes. Indeed, prophets are protected from such things. As for 
what occurred with Ya‘qub, this was not blindness; rather, it was a blurriness that 
occurred upon his eyes as a result of sadness which later disappeared. Likewise, 
that which happened to Ayyub and the report that he suffered a disgusting 
disease, is incorrect because although he did suffer a common sickness, it was not 
something that resulted in defect or that which others loathe. 
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Equally, it is impossible for them to be deaf, mute, insane and examples of a 
similar nature. It is not befitting for them to be attributed with something that 
people are driven away from and make them less dignified in the eyes of the 
people who they came to guide. Note: there are four persons whom there is 
disagreement concerning their status, they are: Luqman, Dhu Qarnain, ‘Uzair and 
Khadir (the friend of Musa). Some scholars held they are prophets, while others 
maintained they are friends of God [awliya, and God knows best.” 


' The report that he suffered a great illness which drove others away from him is from the 
stories termed Jewish folk tales, which are to be given no attention. Such narrations have no 
sound chain of narrators and are not to be believed because they are the errors of the 
People of the Book, and because they contradict the Muslim belief that the Prophets are 
free of sin, wicked acts and situations that deem them less noble in the eyes of the people. 

* In the text Sharh al-Magasid, it states: some of the greatest scholars maintain that four 
prophets remain in the realm of the living and they are: Khadir and Ilyas on the earth and 
Jesus and Idris in the heaven. [Ibn Hajar was asked about what the strongest view is 
concerning whether or not Khadir is a living prophet and likewise Ilyas? He replied that the 
strongest view is that they are alive and that they are prophets. // Al-OQurtubi said: Khadir is 
a prophet according to the majority and the verse testifies to this on the basis that a prophet 
does not learn from those who are lesser in rank; and because the inner rule is not looked 
upon except by prophets. [AlOurtubi 11/16 and Fat’h al-Bari 6/434 // Minah ar-Rawd al- 
Azhar 182 ft-1]. 
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Supplementary notes 


[Mustafa al-Khin and Muhyiddin Mistu state:| Regarding an unintentional oversight 
[sahu], indeed this is impossible upon prophets in their spoken reports as well as 
the sayings relating to the Sacred Law [shari‘a|. As for the actions that are associated 
with the religion, then yes an oversight is possible, such as the oversight that 
occurred with Prophet Muhammad in the dhuhr and ‘asr prayer.' 


With respect to forgetfulness [nisyan], it is impossible to occur in the message prior 
to the message being given. This is regardless if the message is a saying or action. 
Though, after the message has been given by the prophet, then it is possible to 
forget a thing that was previously remembered, though this is due to God making 
the prophet forget (to teach the people their religion in accordance with His 
wisdom) and not from the Shaytan, because Shaytan has no way to the prophet.” 


Oadi ‘Iyad says, “Forgetfulness and oversight with respect to the prophet are not 
incompatible with the prophetic miracle and do not detract from confirmation of 
it. One group believes that any kind of forgetfulness was forbidden for him. They 
maintain that his oversight was intentional and deliberate in order to create a 
sunna. This view is desirable, but self-contradictory. ‘There is not much benefit in 
this interpretation because how can it be possible to overlook something in any 
situation? It is as the Prophet said, “It is very bad for anyone to say that I forgot 
such—and—such a verse. Rather, (say) he was made to forget.” Indeed, he was not 
inattentive or lacking concern for the prayer in his heart. He was distracted from 
the prayer by the prayer, part of it making him forget another part, in the same 
way that he left the prayer on the Day of the Trench until its time had passed 
when he was occupied with being on guard against the enemy. He was distracted 
by one act of obedience for another act of obedience.” 


|ALKhin adds:| An issue that is linked to this category (of oversight) is the impact 
sorcery had upon the prophets. The majority held that they could be affected with 
it, though not to the extent where it affected the message or the Sacred Law 
[shari‘a|. It is reported in Bukhari from A’ishah that a man called Labid bin Al- 
A’sam from the tribe of Bani Zuraiq worked magic on the Prophet, till he started 


' There are three sound hadith that are related about the oversight on the part of the 
Prophet in prayer. The first is the hadith of Dhul-Yadayn about his giving salam after two 
rak‘ahs. The second is the hadith of ibn Buhayna about his standing up after two rak‘ahs. 
The third is the hadith of ibn Mas’ud that states that the Prophet prayed the dhuhr prayer 
as five rak‘ahs, All these are results of oversight in action. [Ash-Shifa 321]. 

* Al-Aqida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 292-294. 


3 Ash-Shifa 322. 
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imagining that he had done a thing that he had not really done.’ Ibn Hajar 
mentions that what occurred to the Prophet was a type of illness. He adds: Al- 
Mazari said, “Many of the innovators rejected this hadith and claimed that it 
lowers the rank of prophethood and makes others doubt it. They (the innovators) 
said: everything that depicts such a picture is false, claiming that to say ‘it is 
permissible’ is to invalidate the truthfulness of what has been sanctioned in the 
Sacred Law, because if this were true, then it is possible for him to see Jibril when 
he had not, and possible for him to imagine revelation when he had not.” Al- 
Mazari said: This is all rejected because the proofs have been established 
regarding the truthfulness of the Prophet in what he preached from God, and his 
infallibility |‘sma] in the propagation of the message has been established. 
Furthermore, his miracles have borne witness to his truthfulness. Verily, if the 
proof is established — it repudiates any who oppose. As for that which is associated 
with the matters of the world, for which the Prophet was not sent for and neither 
was the message sent as a result of, such as advice on crops, then he is subject to 
what mankind is subject to. It is not far-fetched that he experiences something 
from the matters of the world that does not pertain to the Sacred Law (and bearing 
in mind his status of infallibility). Moreover, the meaning of this hadith is that it 
seemed to him that he made love to his wives, wherein reality he had not; and this 
occurs to many people in dreams.* This being the case, it is not improbable that he 
experienced this while he was awake. Ibn Hajar adds: that it has not been reported 
that the Prophet said something that was contrary to what he informed about.’ 


|Qadi ‘Tyad states:| God has freed the Sacred Law [shari‘a| and the Prophet from 
ambiguity whatsoever. Sorcery is a type of illness and it arises from permissible 
causes which are just the same as any other type of illness to which he was subject 
and which did not detract from his prophethood. As for the report that it used to 
seem to him that he done something when he had not, none of that concerns 
conveying the message of laying down the shari‘a or detracts from his truthfulness 
since the established proof and the consensus agree that he was protected from 
that. What we are talking about concerns what was allowed to happen to him 
regarding things of this world. He was not sent because of these things and was 
not preferred for their sake. He was exposed to them like all men. [He adds:] It 


‘ Bukhari 5763. 

* Note: Qadi ‘Iyad mentions one of the likely meanings of this hadith. He states that this 
hadith means; that it seemed to him from his activity and previous habit that he had the 
strength to come to them. When he came near them, the magic spell struck him and he 
could not come to them as happens when someone is under a spell and is hindered. (Ash- 
Shifa 348), 

* Al-Agida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 292. 
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should be clear from these variants that magic had power over his outward limbs, 
not over his heart, belief and intellect.’ 
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The Number Of Messengers That Is Agreed Upon 


It is compulsory to believe with certainty in all the messengers that God 
mentioned in the Quran and to believe in those He did not tell us about. God 
Most High says |Of some Messengers We have already told you the story, of 
others We have not].* As for those we have been told about, their names are 
mentioned in the Quran, and they are twenty five messengers. We are required to 
know them and believe in them. They are: Adam, Idris, Nuh, Hud, Salih, 
Ibrahim, Lut, Isma‘il, Ishaq, Ya‘qub, Yusuf, Aiyub, Shu‘ayb, Musa, Harun, Dhul 
Kiffl, Dawud, Sulaman, Ilyas, Yasa*, Yunus, Zakariyya, Yahya, ‘Isah (Jesus) and 
Muhammad ((God bless them and grant them peace)). 
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' Ash-Shifa 348. 
F Quran 4:164. 
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Miracles [Mu fiza| and Extraordinary Events |Khawarigq| 
Extraordinary events are that which God decreed; they are: 


1) Miracles from prophets — Verily, there is absolutely no prophet or messenger 
after Prophet Muhammad ((God bless him and grant him peace)). The Prophet 


said [There is no prophet to come after me]. 


2) Karama [phenomenon / marvel| from a wali, who is outwardly upright and who 
follows the Sacred Law without acting contrary to it (and does not claim 


prophethood). 


3) Ma‘unah |aid / assistance]. It comes about at the hands of one whose situation is 
unknown. [It usually occurs with a general person from among the community 
seeking safety due to a difficult situation]. 


4) Istidraj [marvels of delusion]. ‘This consists of supernatural events that appear at 
the hands of an unrighteous person |fasiq or unbeliever|] as a manifestation of 
God’s intention to deceive him and lead him further astray. Allah states [Those 
who disbelieve should not imagine that the extra time We grant them is good for 
them. We only allow them more time so they will increase in evil-doing (by 
disobeying Allah). They will have a humiliating punishment].' Hence, should an 
extraordinary act occur on the hands of a wrong doer or disbeliever, then it is 
regarded as Istidraj. |This can be illustrated with what will occur upon the hands of 
the Dajjal toward the end of time. He will say to the sky, “Rain,” and it will rain. 
He will say to the ground, “Produce,” and it will produce things. He will say to the 
dead, “Rise,” and one will rise].” 

5) Ihanah |humiliation|. God insults the person who claims to be a prophet, such 
as Musailamah the liar. For example, he returned one of the eyes of his 
companions back into its place, after which the good eye became blind. 


6) Irhas is a sign or indication of a prophet, such as with Prophet Muhammad or a 
sign prior to prophethood if it occurred at that time. 


7) Sorcery [magic—sifr| is that which comes about from the hands of a sorcerer. 
The Quran states [Sorcerers do not prosper wherever they go].° 


8) Sha‘wadha is light handed trickery that can be identified by onlookers when it 
occurs. It has no truth to it; and it comes about on the hands of an evil person and 
cheat. Although magic apparently seems to be something extraordinary, it is 
possible to contradict it. 


: Quran 3:178, 
* Tuhfatul Murid 83. Kitab Sharh as-Sawi, ft 2, 299 
: Quran 20:69, 
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The Irhas and Miracle of a Prophet — The details of Irhas and Miracle |mu‘fiza] are 
mentioned as follows since they are related with the theme at hand. 


Irhas is that which is received prior to becoming a messenger, such as the cloud 
which provided a shadow for the Prophet prior to receiving revelation. 
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The Definition of a Miracle — It is an extraordinary event that is associated with a 


challenge;’ and is impossible to contradict.” The miracle must also be in 
accordance with the message of the messenger, and it does not come about except 
from messengers preaching to their people to serve as evidence to the message and 
to have trust in what they inform about. 


Supplementary notes 


|ALHabannaka states:| The performance of miracles is a matter that is theoretically 
and rationally possible and all the conditions must be satisfied for the 
contravening of natural laws in order that it be deemed a miracle |muJiza]. The 
conditions are: 1) that it contravene the natural laws that are acknowledged as the 
laws of the world and that it defy the consistent orderly system, 2) that the 
messenger challenge those whom the message has reached to produce something 
similar if they doubt his truthfulness of being a messenger of God. If such an act 
occurs on the hands of a pious man without his claiming to be a messenger, then it 
is not regarded as a miracle; rather, it is deemed a marvel [Aarama]. If it occurs on 
the hands of an immoral person, then it is deemed a marvel of delusion [istidra/], 
3) the third condition requires that the nation and all the people be unable to 
contradict the miracle with something that also contravenes the natural way of 
things, 4) it must be in conformity with his announcement of it, and the miracle 


' This matter entails the messenger challenging his people to produce the like of what he 
brings if they doubt the truthfulness of his claim. If their inability to oppose the miracle is 
realised, then they come to know that this is from the actions of the Lord. [Al-Aqida al- 
Islamiyya, Abdur-Rahman Hasan Habannaka 300-301]. 

* One of the conditions is the inability of the people to oppose or contradict the miracle 
with a similar act that contravenes natural laws. Contradicting the miracle is not realised 
until the people produce a miracle like it. [Al-Aqida al-Islamiyya, Abdur-Rahman Hasan 
Habannaka 300-301]. 
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itself must not be a rejection of his claim as in the case of Musailamah the liar who 
claimed prophethood. It was said to him, “Muhammad returns the eye of his 
companions to its socket and it heals, show us something like this.” He attempted 
to do so, but instead caused blindness. ‘The author held that this last condition is 
obvious even if it was not made a stipulation.’ |Mustafa al-Khin adds:] 5) that it be in 
harmony with the claim of being a prophet and messenger. If it occurs prior to 
becoming a prophet or messenger, then it is regarded as irhas |i.e. a sign that 
occurs prior to becoming a prophet], 6) that it be in accordance with what he 
preaches. If it is contrary to what he preaches, then it is not a miracle. An example 
would be the saying: “The proof to my truthfulness is my splitting the ocean,” but 
instead — the mountain split, 7) that the miracle not belie him. Therefore, the one 
who says: “A sign to my truthfulness is the speaking of this solid,” after which the 
solid spoke and said: “This claimant is a liar,” is not regarded as a miracle.” 


Requesting A Miracle |mu‘jiza| With Arrogance And Egotism 


|[Al-Habannaka states:| If the request of the people for a miracle includes elements of 
arrogance and ego, or the desire to jest or waste time for the mere sake to 
contravene the natural laws, then God will not grant the request on this basis; and 
He is the All-Wise, the All-Powerful. The reason is that such persons resigned 
themselves to stubbornness and rejection regardless of how many clear signs and 
proofs they observe. Amongst those who accommodated themselves to 
stubbornness are the people of Pharaoh, who after having seen the amazing 
miracles that God made happen upon the hands of Musa, claimed obstinacy and 
persistent unbelief as God says [They said (to Musa), “No matter what kind of sign 
you bring to us to bewitch us, we will not believe in you].* These people and those 
who reached their heights will not be benefited by miracles. Therefore, there is no 
need for contravening the natural order of things for their sake. 


Some of the disbelieving Arabs asked the Prophet (God bless him and grant him 
peace) for events that contravene the natural laws, though their objective was one 
of arrogance and conceit. Indeed, some had already witnessed miracles that would 
confirm Muhammad’s message and instill in them complete conviction. It is due 
to this that God ordered Muhammad to say: “Glory be to my Lord! Am I anything 
but a human messenger?” Meaning, my Lord is far beyond humor or play in 
entertaining such a request, because your request is not intended to incite 
conviction or confirmation of Muhammad’s message; and if you seek the miracle 
specifically from myself, then I am merely human. 


' Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 300-301. 
* Al-Agida al-Islamiyya, Mustafa al-Khin 323-324. 
> Quran 7:132. 
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This response indicates that the focus was concentrated directly at rejecting the 
requests made by arrogant and egotistical persons. Such requests exceeded the 
boundaries in requesting proof about the truthfulness of the Prophet. The 
response also demonstrates that the attention of prophets was mainly focused on 
belief [‘agida|; teaching that only God alone is the creator and sustainer; and He 
alone is the one who contravenes the laws and system He created; for a messenger 
is not the one who produces the miracle because he is a human being whom 
regardless of his elevated status in the sight of God is unable to exceed his 
restricted ability that God placed upon him. However, a miracle is created by 
God’s power |gudra] and in accordance with His decree and ordainment; and in 
rejecting the request due to their transgression; it draws our attention to the fact 
that God creates the miracle according to the need of the sign only. If it were 
greater, the miracle would lose its meaning and would emerge as something 
routine and normal within the system around us and therefore not be deemed an 
extraordinary event that contravenes the normal way of things. 


The Exalted states: [They say, ‘We will not believe you until you make a spring of 
water gush out from the earth for us; or have a garden of dates and grapes which 
you make rivers come pouring through (the middle of); or make the sky, as you 
claim, fall down on us in lumps; or bring God and the angels here — (openly in 
front of us so that we can see them) as a guarantee; or possess a house built out of 
gleaming gold; or ascend up into heaven — and even then we will not believe in 
your ascent unless you bring down a book to read.’ Say: “Glory be to my Lord! Am 
I anything but a human messenger?” }.’ 
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The Conditions Of A Miracle — is that it be impossible to oppose and that its reality 
be clearly evident to onlookers, such as the staff of Musa. Verily, it ate all of what 
the magicians brought with them, from the ropes that were lined up like snakes. It 
was apparent to onlookers that it was a real moving snake, while the objects the 
magicians of Pharaoh brought were nothing more than magic, trickery and 
falsehood of which nothing remained. 


' Quran 17:90-94. [Translated from Al-Agida al-Islamiyya — Habannaka 302-303]. 
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The Reason For A Miracle — The reason is that when the messenger comes to his 
people to call them to the message of his Lord, they will not believe him, and will 
call him a liar. Therefore, if he does not bring about an extraordinary event, they 
will not believe him; and it was due to this reality that the miracle was the greatest 
proof to their message and the truth of their call. 


The Types Of Miracles — Miracles are divided into, i) sayings, ii) actions and 
iii) omissions. These are explained next. 
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1) As For The Miracles In Relation To Sayings — it includes the Quran, which is the 
greatest eternal miracle. It challenged the entirety of the Arabs. It challenged the 
masters of grammar, speech, and poetry in a time when the Arabic language was 
at its highest level; and at a time when they took extraordinary care in belying and 
contradicting the Prophet. Among them were champions of poetry and speech, yet 
they were unable to bring something like it even with the help and support of one 
another. God says |And if you are in doubt as to what We have revealed from time 
to time to Our servant then produce a surah like thereof and call your witnesses or 
helpers (if there are any) besides God, if you are truthful. But if you cannot, and of 
a surety you cannot, then fear the fire whose fuel is men and stones, which is 
prepared for those who reject faith]." The Quran will never cease to be a miracle, 
not now and not after; a miracle that none will be able to produce the like thereof, 
even if they support each other. In addition to this type is the stones that made 


' Quran 2:23-24. 
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supplications in the hand of the Prophet ((God bless him and grant him peace)). 
Other incidents include the report of Ibn Mas‘ud who said “We used to hear the 
food glorying its Lord while it was being eaten.”’ And in another narration: “We 
were eating with the Messenger of God and could hear the food glorifying God.” 
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11) As For The Miracles Pertaining To Actions — this entails the splitting of the moon 
by Prophet Muhammad (God bless him and grant him peace) when he was asked 
for a proof by the people of Makkah to show them a sign that proves his 
messengership. He therefore split the moon by the will of God.’ 


Also from this type is the flowing of water from between his fingers, which a large 
gathering drank from and quenched their thirst. Also, the palm-trunk that 
moaned and wailed like a camel when the Prophet moved away from it to the 
pulpit. These cries were heard by all those who were present as they watched in 
amazement when the Prophet came down from the pulpit and began to console 
the trunk. [This is related by approximately ten Companions including Ubay ibn 
Ka‘ab, Anas ibn Malik, Abdullah ibn Umar, Abdullah ibn ‘Abbas, Abu Sa‘id al- 
Khudri, Buraydah and others]. Another case is when the eye of Qatada ibn 
Nu‘man was struck on the day of Uhud. It fell onto his cheek, after which the 
Prophet returned it to its place with his hand, and as a result — became better than 
before. 


Additionally, from Ibn ‘Abbas [There were three hundred and sixty idols around 
the house. The feet of the idols were reinforced with lead in stone. When the 
Messenger of God entered the mosque in the year of the Victory, he began to 
point with the staff in his hand at them, but did not touch them. He said, “The 
truth has come and falsehood vanishes.” Whenever he pointed at the face of an 
idol, it fell on its back. When he pointed at its back, it fell on its face. Finally, not a 
single idol remained standing].” 


' Bukhari and Tirmidhi. 
* Bukhari and Muslim. 
° Bukhari and Muslim. 
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Another example is the hadith which mentions the monk he met when he was 
young and traveling as a merchant with his uncle. The monk never came out for 
anyone, but on this occasion he came out and began to mingle with them until he 
took the hand of the Messenger of God. He said, “This is the master of the worlds. 
God will send him as a mercy to the worlds.” The Shaikhs of Quraysh asked him, 
“How do you know?” He said, “There was no stone or tree that did not prostrate 
to him. They only prostrate to a prophet.” He said, “He came with a cloud shading 
him. When he drew near to the people, he found that they had got to the shade of 
the tree first. When he sat down, it moved to shade him.”' 
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Il) As For The Miracles Relating To Omission — it includes the story of [Ibrahim when 
they sought to burn him. They made an immense fire and assumed he would die 
therein. However, God ordered the fire to abstain from burning him and said [O 
fire, be cool and peaceful upon Ibrahim].* The fire heard and obeyed and Ibrahim 
survived the fire by the permission of God. This is the Madhhab of Ahl as-Sunna 
wal-Jama‘a; the fire cannot burn except by the permission of God, though contrary 
to the Muttazilah and philosophers. [Another example of this type is when 


Ibrahim attempted to sacrifice his son, but the knife would not cut given that God 
had commanded it not to]. 
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' At-Tirmidhi, al-Baihaqi. Ash-Shifa of Qadi ‘Iyad171. 
* Quran 21:69, 
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The Most Famous Miracles After That Of The Prophet 


1- The miracle of Ibrahim when they sought to burn him in the fire. Ibrahim was 
sent to his people and called them to the worship of God and to leave the 
worshipping of statues and idols. They rejected the worship of God and said, “We 
found our fathers and grandfathers worshipping these idols. We will not leave that 
and worship your God alone.” Ibrahim then promised the following [And by God, 
I will certainly plan against your idols, after you go away and turn your backs].’ 


He then entered the place where the idols were and smashed them after which he 
hung the axe on the neck of the biggest idol which he did not break. The people 
then arrived and observed their idols shattered to pieces. They realised that 
Ibrahim was the one responsible. Consequently, they lit a fire for him and set it 
ablaze and threw Ibrahim into it believing he would die. However, God did not 
leave his friend [Ahalil| and said [O fire! Be cool, and (a means of) safety for 
Ibrahim].* It adhered to the command of its Lord and did not burn any part of 
him ((peace and blessing of God be upon him)). 
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2- The Miracle of Musa when he journeyed to Pharaoh the tyrant who claimed 
divinity. Pharaoh requested a proof from Musa and Harun to prove his 
messengership. They gathered together during their celebration in a huge 
procession. ‘he magicians of Pharaoh stepped forth and presented their magic — 
throwing their ropes and deceiving the people making them assume they were 
snakes. Musa then threw his staff, which turned into a real moving snake that 


swallowed all their ropes and staffs until nothing remained. When the magicians 
saw such a thing, they said, “We believe in the Lord of Musa and Harun.” 


' Quran 21:57. 
_ Quran 21:69. 
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Pharaoh become furious and remained in pursuit of Musa and his followers with 
the intent to kill them. The Quran states [(Pharaoh) said, “Do you believe in him 
(Musa) before I give you permission? Verily he is your chief who has taught you 
magic. So I will surely cut off your hands and feet on opposite ends, and I will 
surely crucify you on the trunks of date-palms, and you shall surely know which of 
us (I or the Lord of Musa) can give the severe and more lasting punishment].' 


There is also another famous miracle that occurred with Musa. It is when he 
reached the sea with Pharaoh and his soldiers close by; God ordered Musa to 
strike the sea with his staff after which a pathway opened according to their 
number and allowed Musa and his people to pass through it. Their crossing was 
such that their clothes did not become wet. Pharaoh and his soldiers followed 
Musa but drowned as a consequence. Verily, as a sign and warning to others, 
Pharaoh’s body remained floating above the water. There are many miracles that 
occurred with Musa, which are mentioned in the Quran. 
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Al-Karama [Marvel] 


The karama is an extraordinary event contravening natural laws, and is associated 
with understanding and obedience. It comes about from one who is known to be 
evidently pious, and he does not claim prophethood. Verily, that which was a 
miracle for a prophet is possible to be a Aarama for a wali. 


A wali |a friend of God] is one who is conscious of God and diligent in obedience, 
regardless if one is male or female. He refrains from committing sins, leaving the 
world in preparation for the hereafter. God said [Behold! Verily on the friends of 
God there is no fear,” nor shall they grieve. Those who believe and (constantly) 


* Quran 20:71. 

* God’s all-Embracing knowledge and constant watchful care over all His creatures, may be 
a source of fear to sinners, but there is no fear for those whom He honours with His love 
and friendship, neither in this world nor in the world to come. 
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cuard against evil|.' The wali is therefore protected from mistake due to fear of his 
end. He does not experience revelation and neither does the angel of revelation 
come to him. As for a prophet, he is infallible [ma‘um] from sin and he 
experiences revelation. 
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Note: The wa/i cannot attain the level of the prophet regardless of his effort. 
Prophethood is not acquired or achieved; rather it is from the grace of God who 
gives it to whom He chooses from His creation. As for becoming a walt, this is 
achieved through hard work and diligence by acting contrary to one’s desires as 
well as meticulous effort in the acts of worship. There is a report that the Prophet 


narrated from his Lord, “My slave does not cease to become closer to Me by 
performing optional acts (mawafil) until I love him.” 
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The Marvels [Karamat| Of The Friends Of God [Awliya’| 


The marvels that have emerged from those 
close to God are many, they include: 


1) That which is mentioned in the Quran about Maryam ((God be pleased with 
her)). God said [Every time that he entered (her) chambers to see her, he found her 
supplied with sustenance. He said: “O Maryam! From where did this come to 
you?” She said: “From Allah, for Allah provides sustenance to whom He pleases, 
without measure.”].” In her chamber, the food would appear in front of her; 
experiencing the fruits of winter in summer time and the fruits of summer in 
winter. 


' Quran 10:62-63. 
* Quran 3:37. 


193 


THE FUNCTIONS OF PROPHETS [NUBUWAT] 


2) Amongst the marvels [Aaramat| is the story of Khadir with Musa and how he 
informed him about the boat, boy and wall; while Musa did not know about these 
things. Indeed, there are many examples like this in the Quran. 
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3) The marvel [karama| of Umar ibn al-Khattab is another. One day as he was 
giving the sermon upon the pulpit — he called out, “O Sariyyah, the mountain, the 
mountain.” A situation involving Sariyyah had appeared to him while he was 
giving the sermon. Sariyyah was the leader of the Arab army who was fighting in 
non-Arab land. The enemy was attempting to flank the Muslims from behind the 
mountain. Sariyyah heard the call of Umar saying “O Sariyyah, the mountain, the 
mountain.” Had it not been for the call of Umar from the land of the Hijaz, the 
non-Arabs would have defeated the Muslims. This indeed was a phenomenon and 
marvel |Karama| for Umar. Moreover, there are many marvels that occurred with 
the Companions of the Prophet and others. And that which was issued for the first 
generation concerning marvels [karamat| is possible for those after them. 


Supplementary notes 


[Sharh Hikam al-lmam - by Ibn ‘Ata states:| A marvel (karama) may occur to someone 
who has not gained istigama (which is known as righteousness, uprightness, steadfastness, 
diligence and consistent continuity in one’s worship). This means that the phenomenon or 
marvel [karama] is an event that contravenes natural laws, though it is not 
considered as anything extraordinary or amazing by expert examiners; for the 
true marvel is steadfastness |zstigama]. Its foundation is based on two matters: the 
first being faith in God, and the second is to adhere to what the Prophet came 
with, outwardly and inwardly. 


Based on this, Abu Yazid said, “If a person laid out his prayer mat on water, and 
prostrated on air, it is not considered as anything special until it is seen from him 
how he enjoins good and forbids evil.” In addition, it is said, “So and so passed to 
Makka in one night.” It was said, “Satan passes from east to west in a moment.” It 
is said, “This person walks on water.” It was said, “The fish in the ocean and the 


ao] 


birds in the sky are more amazing than that. 


' Sharh Hikam al-Imam, Ibn ‘Ata 198-190. 
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|Hasan Habannaka states:| From what has passed, it is clear that miracles [mu Jizat| 
contravene natural laws; are in harmony with the claim of prophethood and are 
associated with a challenge upon the tongue of the messenger. However, there are 
matters that are extraordinary and amazing that are not associated with a 
challenge or with the claim of prophethood. They emerge upon the hand of 
righteous people who are followers of the Prophet and whom strictly adhere to the 
Sacred Laws of God without irregularity or opposition. It is these types of 
extraordinary events that contravene natural laws that are termed Aaramat. 


After understanding the meaning of karama (marvel), the question is raised: “Are 
there obstacles that prevent the appearance of karamat upon the hands of the 
friends of God and the righteous? And if there are no obstacles that prevent its 
appearance, then does it emerge or not?” Such questions are answered from two 
directions. 


The first is that we know categorically that there is no limitation upon God — the 
one who does what He wants in gifting whom He chooses, This is certainly the 
case for some in that God has gifted individuals in accordance with the normal 
course of things by granting and endowing them with knowledge, the strength of 
body, happiness, and wealth. Likewise, there is no limitation in God granting 
some of His servants extraordinary events which contravene the orderly system. 


Indeed, some of the divine gifts granted are superior to some of the gifts deemed 
marvels and extraordinary. Does one not see that God rewards the pious and 
righteous with: a) an opening to a horizon of knowledge in which it is made a 
distinguisher; that is, vision and insight that distinguishes between falsehood and 
truth? God said [O you who believe! If you obey and fear God, He will grant you a 
criterion to judge between right and wrong [furgan| and will expiate for you your 
sins and forgive you; and God is the owner of the great bounty].' Furthermore, 
b) one is rewarded with an exit and way out from all difficulties and provided from 
sources one could never imagine. God says [And whosoever fears God and keeps 
his duty to Him, He will make a way out for him and will provide for him from 
(sources) he could never imagine].’ Moreover, c) those who help the religion of 
God upon the earth are granted victory as a reward. God said [O you who believe! 
If you help (in the cause of) God, He will help you and make your foot-hold 
strong].’ Similar examples like these are many with respect to God honouring and 
rewarding His servants. 


: Quran 8:29, 
* Quran 65:2-3. 
* Quran 47:7. 
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It becomes evident that the gift and reward of knowledge and victory is superior to 
walking on water for example, or flying in the air, or passing great distances in a 
short time, or opening sealed doors, or the appearance of food and drink in a 
place that is devoid of such things. From this proof, it is clear that the occurrence 
of marvels [karamat] is possible and there is no obstruction for God to make it flow 
upon the hands of some of the righteous of His servants. 


The second: having shown the marvels |[karamat| to be intellectually possible and 
there being no hindrance in its occurrence, then it is correct to ask if it ever really 
occurred to the extent that it was definitive; or is such a thing not established? 
This is answered as follows: firstly, the representation of marvels [Aaramat]| is 
definitively established in the Quran. Secondly, examples of karamat have been 
established in sound hadith that is mutawatir. Thirdly, many examples like this 
have been transmitted from the Companions, tabi‘in and others.’ 
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Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 347-349. 
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Sorcery |Magic| 


Sorcery is a practice from evil, wicked persons engaging in actions or rituals that 
are contrary to the norm. It is not impossible to refute such practises. It comes 
about from a person moulded on evil far away from good.’ God says in the Quran 
regarding the magicians of Pharaoh when they threw their staffs and ropes [They 
said: “O Musa! Either you throw (first) or we shall be the first to throw?” He said, 
“No, you throw first!” Then behold their ropes and their staffs appeared to him, 
on account of their magic, to be (snakes) slithering].* Their ropes and staffs did not 
do anything except swivel on the ground like snakes, though they were not snakes. 
As for the staff of Musa, it swallowed all their ropes and staffs and nothing 
remained. God said [We revealed to Musa: “Throw your staff,” and it immediately 
swallowed up all of what they forged. Thus truth was confirmed and all that they 
did was made of no effect.” Verily, a miracle is real; and it is to bring into being 
something that was non-existent; and to make non-existent something that was 
existent by the power of God. It comes about on the hands of a messenger. As for 
sorcery, it does not render something non-existent or bring into existence. 


Supplementary notes 
The Stance Of The Sacred Law Concerning Magic * 


God states: [When the Messenger (Muhammad) comes to them from God 
confirming what is with them, a group of those who have been given the Book (the 
Torah) disdainfully toss the Book of God behind their backs, as if they did not 
know (what is in it concerning him being a true Prophet or that it is God’s Book). 
They follow (the magic) the shaytans recited in the reign of Sulayman. Sulayman 
did not disbelieve, but the shaytans did, teaching people sorcery (and teaching 
them) what had been sent down (by inspiration) to Harut and Marut, the two 
angels in Babylon, who taught no one without first saying to him, “We are merely 
a trial and temptation, so do not disbelieve (by learning it).” People learnt how to 
separate a man from his wife but they (the magicians) cannot harm anyone by it 
except with God’s permission. They have learned what will harm them (in the 


' It must be noted that persons who engage in sorcery do not possess the ability to inflict 
harm or good upon anyone except by the permission of God. Only the Exalted is capable of 
bringing benefit or harm. Had these people possessed the ability, they would have become 
leaders in powerful roles. On the contrary, such persons are destitute and their state is far 
worse than the destitute. Indeed, we have been given protection against such practises as 
shown by Prophet Muhammad ((God bless him and grant him peace)). 

* Quran 20:65-66. 

* Quran 7:117-118. 

* Note: the following information concerning the theme of sorcery/magic has been 


translated from Rawai'ul Bayan by Shaikh Muhammad Ali Sabuni. Vol, 1/59—65. 
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next world) and will not benefit them. They (the Jews) know that any who deal in 
it (by choosing it or taking it in exchange for the Book of God) will have no share 
in the next world, what an evil thing they have sold themselves for, if they only 
knew].’ 


The Meaning Of The Verse 


God informs us of the Jewish rabbis and their scholars discarded their Book (the 
Torah) that was revealed to Musa, in the same fashion their grandchildren 
discarded the Book revealed upon Muhammad (the Quran). This is despite the 
fact that the Messenger came confirming that which they had between their hands 
(ie. the Torah). It is therefore not surprising that the grandchildren imitated their 
grandfathers in pride and stubbornness. 


They threw away the Book of God as if they did not know that the Book of God 
was revealed upon His Prophet and as if they did not know anything relating to 
the signs of his prophethood, and instead they followed the way of sorcery and 
trickery, which was the way of the shaytans in the time of Sulayman. However, 
Sulayman was not a magician and neither was he a disbeliever by knowing magic, 
rather it was the shaytans who would narrate (such things) to man making them 
believe they were learning about the unseen. They taught them sorcery and magic 
until the matter circulated amongst the people. Indeed, the leaders of the Jews 
followed the way of sorcery and trickery as well as following what was revealed 
upon the two angels Harut and Marut in Babylon. Verily, God placed them upon 
the ground to teach magic, as a test and tribulation for the people. They did not 
teach magic for the sake of magic; rather it was to teach them that it was false and 
harmful, and so that people could see the difference between a miracle and magic. 
Indeed, God can test His creation with what He chooses. 


Sorcery and magic increased in that time and it appeared as something strange. 
As a result, doubt fell upon the message concerning prophethood. God therefore 
sent the two angels to teach them the doors of magic to dispel the similarity and 
remove the harm from the path. With this teaching, they would prohibit the 
people from teaching magic and using it to harm others. They would say: “This is 
a trial and tribulation from God, so do not disbelieve because of it. Fear God and 
do not use it for harm. He who learns it to be aware of its harm and prevent its 
harm from the people, then he has established his faith, and he who learns it 
believing it is true and in an effort to harm others, has committed disbelief.” 
Without doubt, the path of sorcery will return to them severe punishment [way], 
loss and regret. 


Quran 2:101-102. 
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‘The Reason These Verses Were Revealed 


Scholars gave two views on the reasons for the revelation of these verses: The first 
was that the Jews would not ask the Prophet something except that he answered 
them. So they asked him about magic and they argued with him about it and as a 
result, this verse was revealed. The second is that when Sulayman was mentioned 
in the Quran, the Jews of Madina said, “Are you not surprised that Muhammad 
claims (that the son of Dawud) was a prophet? (They, the Jews said) By God, he 
was not a prophet...” and as a result the verse was revealed [Sulayman did not 
disbelieve, but the shaytans disbelieved].' 


Does Sorcery Have A Realistic Aspect And Effect? 


The majority of scholars from AAl as-Sunna wal_Jama‘a said that it does have a real 
aspect to it. The Mu'tazilah and some of the scholars from AAl as-Sunna held that 
magic has no reality; rather it is a form of deception, camouflage and misdirection. 
They held that it is from the door of trickery. This group held that magic has 


several varieties, which are as follows: 


First is deception and illusion; and this is what some of the people of trickery would 
perform, such that they would show others the slaughtering of a bird, after which 
they would demonstrate the bird flying away. This was based on fast hand 
movement; for the reality was that the slaughtered bird was different to the one 
that flew away. Scholars maintained that the magic of Pharaoh was of this type. 
Indeed, their staffs were dry and laced with zi bug, and likewise their ropes filled 
with zi ‘bug; and underneath them were tunnels that were filled with fire. When the 
ropes and staffs were thrown upon these tunnels and the zi’‘bug became hot, it 
moved. It is from the nature of zi’bug that when it becomes hot, it expands, and the 
people were deceived in assuming that the ropes and staffs were moving snakes. 


Second is soothsaying and fortune telling by way of collusion (with other people to 
collect information) and this is performed by fortune tellers who attempt to incite 
others to be dependent on them. They do this by looking at the secrets of the 
people by employing others to seek information about the intended person. ‘They 
then claim that it is from the speech of jinn and devils who have communicated 
with them and assert that such information is through a connection they have with 
the shaytans who obey them and inform them about the unseen matters. ‘The 
people in-turn believe this, though this is nothing more than collusion with others. 


' Zad al-Masir fi ‘Ilm at-Tafsir li Ibn Jawziyya, 1/120. 
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Abu Bakr al-Jassas said that such a practice occurs as a result of collusion in that 
the magicians would collude with others prior to act, to the extent that others 
would place bread, meat and fruit in a specific place. Then after, as the magicians 
begin to walk upon the land with their companions, they order the people to 
unearth that particular place wherein bread, meat and fruit would be found and 
thus considered a marvel |Aarama]. 


Third is that which some held as another form of magic and it is by way of 
a) namimah, b) wishayyah (tale bearing / informing against) and c) fasad (corruption 
and depravity), which has become something general amongst the people. For 
example: it has been said that a woman sought to make ruin between a married 
couple. This evil lady would come to the wife and say to her, “Your husband has 
turned away from you and seeks to marry another woman; so I will do some magic 
to make him never leave you or desire any other than you. However, you must 
take three of his hairs with the razor while he sleeps and give them to me so I can 
complete the magic.” 


The wife accepted the words of the wicked woman and believed her. Following 
this, the evil woman went to the husband and said, “Your wife has fallen for 
another man and has decided to slaughter you with the razor while you sleep in 
order to be rid of you. So take my advice and be awake this night and you will 
know the truth of my words.” When the night came, the man pretended to sleep, 
and his wife came to him with a razor moving it towards his throat so that she 
could remove some of his hairs. At that point, the man opened his eyes and saw 
the razor at his throat. He did not doubt that she was going to kill him and as a 
result he stood up and killed her. The news reached her family and in retaliation 
they killed him. This is the result of fasad the cause being wishayyah (tale bearing) 


and namimanh. 


Abu Bakr al-Jassas said: It is apparent that this is all trickery and deception which 
has no reality to it, even though they claim that it does. If the magicians according 
to what they claim, were able to benefit or harm or able to manipulate flying and 
had knowledge of the hidden and the ability to harm others in many ways, then 
they would have the power to remove kings from their positions and abolish the 
laws of government and overcome countries by destroying their rulers. They 
would have taken the wealth of the people. However, their situation is the worst of 
situations. They are poor, destitute and dependent upon what the people have. 
This illustrates that they possess no ability over any of these things. 
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The Evidence Used By The Majority 


The majority maintained that sorcery does have a real aspect and effect, and they 
used the following evidences; 


a) God said [And when they threw, they cast a spell on the people's eyes and 
caused them to feel great fear of them. They produced an extremely powerful 
magic.’ 

b) God said [People learned from these angels how to separate a man and his wife 
(by making them hate one another)|.’ 


c) God said [but they could not thus harm anyone except by the will of God]-” 


d) God said [And from the evil of those who practice witchcraft when they blow in 
their knots]." 


The first verse shows the reality of magic when it says that [They came with great 
magic]. The second establishes that magic is real in that it has the ability (through 
God’s permission) to separate a man from his wife and that enemies can be made 
between spouses, which shows its influence and reality. The third verse indicates 
the harm of magic, though it is connected to the will of God. The fourth verse 
shows the great impact of magic in that God ordered that we seek refuge with Him 
from the evil of magic, from those who blow in their knots. 


They also used the incident that occurred with the Prophet ((God bless him and 
grant him peace)). It was narrated that the Jews performed magic upon the 
Prophet that kept him stricken for days. Jibril then came to him and said “Verily, 
a Jewish man has performed magic upon you. He has tied a knot for you in this 
well.” The Prophet sent someone and they retrieved it and undone it. The Prophet 
(God bless him and grant him peace) then got up energetically. 


Imam Al-Ourtubi said: “No one rejects that events contrary to the norm occur at 
the hands of sorcerers, such as sickness, separation and other things. However, 
while these things may occur on the hands of a sorcerer, he is not independent in 
bringing these things about. Rather, God creates these things for him and does so 
at the time of the action, just like He creates the feeling of fullness at the time of 
eating and the quenching of thirst at the time of drinking.” 


Quran 7:116. 

* Quran 2:101-102, 

* Quran 2:101-102. 

* Quran 113:4. 

> Rawai‘ul Bayan, Muhammad Ali Sabuni 71-75. 
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The Divine Books 
The Names Of The Divinely Revealed Books 


They are four: the Quran, Injil, Torah and Zabur. The Quran was revealed to 
Muhammad ((God bless him and grant him peace)). The Injil was revealed to 
Jesus. The Torah was revealed to Musa. The Zabur was revealed upon Dawud. All 
are the words of God and the greatest is the Quran. It is obligatory to believe 
without doubt, that these books were revealed upon the aforementioned 
messengers. God said [They change the words from their (right) places].' However, 
none of the books survived from distortion except the Quran. Verily, it is 
protected by God as He says [We have without doubt sent down the message; and 
We will assuredly guard it (from corruption)].’ 


The Quran remains as it was revealed until the Day of Judgement. In addition, the 
Quran reached man through continuous and uninterrupted transmission 
|{mutawatir|,’ from the Companions from the Prophet from Jibril from the Lord of 
all things. As for the rest of the books, they did not reach man via continuous and 
uninterrupted transmission [fawatur| and for this reason they were altered and 
corrupted, 


' Quran 115:13. 

; Quran 15:9. 

> Mutawatir (recurrent/uninterrupted) means a report by an indefinite number of people 
related in such a way as to preclude the possibility of their agreement to perpetuate a lie. 
Such a possibility is inconceivable owing to their large number, diversity of residence, 
locality and time of narrators. A mutawatir must be based on sense perception and not on 
any other ground such as the rationality of its message. 
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Note: every messenger was specifically sent to his own people except Muhammad 
(God bless him and grant him peace) who was sent to all people as well as the jinn 
and angels. He was sent to mankind and jinn to instruct them to obey the Sacred 
Law, and to abstain from that which God deemed unlawful. ‘This is known as 
risalah taklif (a mission or calling to responsibility). As for the angels, he was sent to 
them as an honour — in that they are honoured with his mission and 
messengership without him ordering them or preventing them from anything. 
This is known as risalah tashrif. 
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Prophet Muhammad ((God bless him and grant him peace)) 


The following includes the lineage of the Prophet; about his children, about what 
was specifically assigned to him and the most famous miracles after the Quran. At 
the end we shall discuss the subject of following one of the jurists [mujtahidin]. 


The Lineage Of The Prophet 
His Lineage From His Father's Side 


Indeed, he was absolutely the best of creation. Quraysh is the best tribe of the 
Arabs and he was from the highest groups of Quraysh. He is therefore, the best 
from the best from the best. Also, in the hadith reported by Tirmidhi is the saying 
of the Prophet ((God bless him and grant him peace)) [Verily, God chose from the 
son of [brahim, Isma‘il. He chose from the sons of Isma‘il, the tribe of Kinanah. 
He chose from the tribe of Kinanah, Quraysh. He chose from Quraysh, the tribe 
of Hashim, and He chose me from the tribe of Hashim]. 
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He was born in Makkah in the year of the Elephant. He is Muhammad son of 
Abdullah, son of Abdul Muttalib, son of Hashim, son of Abd Munaf, son of 
Qusayy, son of Kilab, son of Murra, son of Ka‘b, son of Luay, son of Ghalib, son 
of Fahr, son of Malik, son of Nadr, son of Kinanah, son of Khuzaymah, son of 
Mudrika, son of Ilyas, son of Mudar, son of Nizar, son of Ma‘ad, son of ‘Adnan. 


Supplementary notes 


|As-Sawi states.| Muhammad is the most honourable of the Prophet’s names. He has 
many names, some narrations placing the number at one thousand, though this is 
the most honourable and most high of them. This is due to this name being 
alongside the name of God in the testimonies of faith and because it is written on 
the leaves of paradise and around the throne and because none will enter paradise 
without mentioning it, even from the previous nations; for verily the prophets are 
his deputies as narrated in the hadith that Umar Ibn al-Khattab came to the 
Prophet with a book that was obtained by some of the people of the Book. The 
Prophet was made aware of it and became displeased and said, “By the one in 
whose hand is the soul of Muhammad, I have come to you with a crystal clear 
teaching. If Musa had been alive, he would have been one of my followers.” This 
also follows the covenant of the prophets that if Muhammad appeared and one of 
them was alive, they would believe in him and support him. The Quran states 
[Remember when God made a covenant with the prophets: “Now that I have given 
you a share of the Book and Wisdom and then a messenger (meaning 
Muhammad) comes to you confirming what is with you (of the Book and wisdom), 
you must believe in him and help him.”’ He (God) asked them, “Do you agree and 
undertake (and accept) My charge on that condition?” ‘They replied, “We agree!” 
He said, “Bear witness that | am with you as one of the witnesses (against you and 
them).”].” 


May the peace and blessing of God be upon Muhammad, his family and 
Companions. The Shi‘a in this regard claim a false hadith with no origin and is 
rejected by scholars of Ah] as-Sunna. ‘The hadith states: “Do not separate my name 
from my family with Ali.” (i.e. the Shi'a interpret this to mean that the name of Ali 
should not be separated from Prophet Muhammad’s name). However, this hadith 
is fabricated having no origin. 


' Bukhari | Note: there is no difference of opinion regarding the Messenger’s lineage up to 
Adnan, as the Prophet himself confirmed. 

* The covenant is that when they and their nations meet him, they must follow him. [Tafsir 
al-Jalalayn 138]. 

* Quran 3:81. 
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Furthermore, the family of the Prophet with respect to the status of zakat is as 
follows: a) the tribe of Hashim and Muttalib according to Shafi‘i, b) only the tribe 
of Hashim according to the Malikis and Hanbalis, c) the Hanafis specified five 
groups from the tribe of Hashim and they are: the family of Ali, the family of 
Ja‘far, the family of “Agil (Abu Talib), the family of “Abbas and the family of al- 
Harith the son of Abd al-Muttalib.’ 


Moreover, the Companions are those who met, or gathered with the Prophet in 
the state of belief during one’s life time and died in the state of belief; even if it 
was only one time and even if the time of the meeting was short and this includes 
those whose minds were not yet developed (and therefore includes the children 
who had their jaw line rubbed by the Prophet [tahnik]). According to this 
definition, it may apply to the jinn, angels and prophets during the state of their 
life. Therefore, Jesus, Khadir, Ilyas and the angels who met the Prophet upon 
earth are remaining Companions until now. Note: if one meets the Prophet in the 
state of unbelief and then accepts Islam and did not meet the Prophet after 


becoming Muslim, then such a person is not considered a Companion.’ 
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His Lineage From His Mother’s Side Aminah 


He is Muhammad ibn Aminah the daughter of Wahb, son of Munaf, son of Zahra, 
son of Kilab. At this point, his mother’s lineage is tied with his father’s with Kilab. 


His Children 


The males are three: they are Al-Oasim, Abdullah and Ibrahim. The females are 
four; namely, Fatima, Zaynab, Rugayyah and Umm Kalthum. All of his children 
were from Khadija (God be pleased with her) except Ibrahim who was from 
Mariyyah al-Qubtiyyah.° 


' Kitab Sharh as-Sawi 70-74. 

* Kitab Sharh as-Sawi 76 and 315 | ‘Ulum al-Hadith, Nur ad-Din ‘Itr 116. 

* Mariyyah and her sister Sirin and her brother Ma‘bur were sent to the Prophet in the 
fourth year after the migration. She accepted Islam, followed by her sister, then brother. 
She became pregnant from the Prophet and bore him a son named Ibrahim and she died in 
the year 6 AH during the khilafa of Umar Ibn al-Khattab. [Al-Isabah 8/111-112 — Kitab 
Sharh as-Sawi 75]. 
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Note: Muhammad (God be pleased with him) is the best of creation.’ The 
prophets then follow in superiority and excellence. Then the main angels who are 
Jibril, Mikail, Israfil and ‘Isra-il. hey are followed in merit and excellence by the 
rest of the angels. After this are the main Companions, Khulafa’ ar-Rashidin in 
their order; namely, Abu Bakr [The Most Truthful],*? Umar [The Differentiator],” 
Uthman [Possessor of Two Lights],* and Ali ibn Abi Talib.” They are followed by 
the ten promised paradise. They are Talha ibn ‘Ubayd Allah, Sa‘d ibn Abi 
Waqgas, Sa‘id ibn Zaid, Abdur-Rahman ibn Awf, Zubair ibn al-‘-Awwam and Abu 


' The Prophet said [We are the last ones (i.e. the last nation), but we will be the first to enter 
paradise on the Day of Resurrection. I am going to say something without pride: Ibrahim is 
the friend of God, Musa is the interlocutor of God, Adam is the chosen one of God, and I 
am the beloved of God. 

> The most prominent and excellent of men after Prophet Muhammad is Abu Bakr, the 
most truthful. It is reported that when the Prophet narrated the occurrence of the 
Ascension [Mi'raj] to the people of Makkah, they did not believe him and went to Abu Bakr 
saying, “Your friend is saying such and such.” Abu Bakr replied that if the Messenger of 
God said it, then he was telling the truth. He then went to the Prophet who related the 
details of the incident to him. Every time the Messenger made a statement, Abu Bakr 
would say, “You have spoken the truth.” When he had finished informing him, Abu Bakr 
said, “I testify that you are the Messenger of God,” upon which the Prophet said, “And I 
testify that you are indeed most truthful (as-siddiq)|.” | 

* Abu Sa‘id al-Khudri narrated that the Prophet said [Whoever is angry with Umar is angry 
with me. Whoever loves Umar loves me. Allah glories in the people on the evening of 
Arafah generally, and He glories in Umar particularly. Allah has not sent a Prophet except 
that he put among his nation an inspired man, and if there is one such in my nation, then it 
is Umar]. They inquired: Prophet of Allah, how is he inspired? The Prophet said [The 
angels speak by his tongue]. The History of the Khalifah’s, Suyuti 122. 

* Uthman ibn ‘Affan, Possessor of two lights. This title was given to him because the 
Prophet gave him his daughter Rugayyah in marriage. When she passed away, the Prophet 
gave him his other daughter, Umm Kalthum, and when she passed away, the Prophet 
remarked, “If I possessed a third daughter, I would marry her to you too. For this reason, 
he was given the title, the Possessor of the Two Lights. 

’ The Messenger of Allah remarked to Ali, “You are to me like Harun was to Musa, except 
that there is no Prophet after me.” 
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‘Ubaydah ibn al-Jarrah.' After them is the people of Badr who number three 
hundred and thirteen. Thereafter, it is the people of Bay‘ah (those who gave 
allegiance to the Prophet).” Then it is the early Companions who prayed to both 
the directions of prayer. Then it is the rest of the Companions. 


[Kitab Sharh as-Sawi states:| Some prophets are superior to others. God says [Those 
Messengers! We preferred some of them to others].° Indeed, the realisation of this 
path is to say that Prophet Muhammad is the best of creation followed by 
Ibrahim, then Musa, then Jesus, then Nuh, then the rest of the messengers. They 
are followed by the prophets who are not messengers, and there are some that are 
superior than others. However, none knows their superiority except God. After 
them is Jibril, then Israfil, then Mikail, then ‘Isra-il, then the rest of the creation 
[meaning the friends of God [awliya’]| who are not prophets beginning with Abu 
Bakr, Umar and so forth." 


Are Angels Superior To Man? - 


The view of Ibn ‘Abbas (may God be pleased with him) is that the angels are 
absolutely superior to mankind with the exception of Muhammad ((God bless him 
and grant him peace)) — for according to consensus, he is the most superior and 
best creation. ‘Those who held angels to be superior to man include the Mu'tazila, 
philosophers, and some of the Ash‘aris; and they forwarded the following proofs: 
1) God said about the angels [They say, “The All-Merciful has a son. Glory be to 
Him! No, they are but honoured slaves! They do not precede Him in speech and 
they act on His command].” He also states [They do not disobey any command of 
God and carry out what they are ordered].’ Scholars (of this view) used these two 
verses to indicate that angels are free of desire and obedient to His commands 


' Note: Abu Bakr, Umar, Uthman and Ali make up the first four of the ten promised 
paradise, and they are followed by these aforementioned persons. Regarding the latter six 
persons, none knows who is better than whom, except Allah. (Kitab Sharh as-Sawi 318). 

* Note: the people of Bay’ah come after the people of Uhud in merit. And the people of 
Uhud come after the people of Badr. In other words, the people of Badr are first, followed 
by those of Uhud, followed the people of Bay‘ah. The people of Bay’ah are Companions of 
the Prophet. Allah said [Indeed, Allah was pleased with the believers when they gave the 
pledge to you (Muhammad) under the tree: He knew what was in their hearts, and He sent 
down as-Sakinah (calmness) upon them, and He rewarded them with a near victory]. Quran 
48:18, The people of Bay’ah numbered one thousand four hundred, though it has been said 
that they were five hundred. [Kitab Sharh as-‘Sawi 326-327]. 
* Quran 2:253. 

* Kitab Sharh as-Sawi 297-298. 

’ Translated from al-Agida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 502-503. 
° Quran 21:26-27. 

: Quran 66:6, 
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while others are faced with disobedience and are subject to desire. Unequivocally, 
those who do not even ponder the thought of disobedience are greater than those 
who are not like this. However, the response in opposition to this — is that there is 
no doubt that attaining completeness with hard work and dealings is far more 
difficult and inclusive of sincerity. On this basis, that which entails difficulty is 
superior. 2) The saying of the Prophet in a hadith qudsi, “I am just as My slaves 
think I am and I am with him if he remembers Me. If He remembers Me in 
himself, I too, remember him in Myself; and if he remembers Me in a group of 
people, I remember him in a group that is better than them.”' Imam al-Ourtubi 
said that this text indicates the superiority of the angels. 


The majority of Ahl as-Sunna said that the messengers of man are greater than the 
messengers of angels; and the messengers of angels are superior to the general 
people; and the general people who are the righteous believers are superior than 
the common angels; and the proof for this view follows: 1) God commanded the 
prostration to Adam in His saying [We said to the angels, “Prostrate to Adam!” 
And they prostrated with the exception of Iblis].° Wisdom and reason dictate that 
the lesser in rank and merit be commanded to prostrate to the superior and not 
the opposite way around. 2) God states [He taught Adam the names of all things 
(by putting knowledge into his heart)|.’ This proof indicates the superiority of 
Adam over the angels and the increase in his knowledge over theirs and the 
realisation of his high status. 3) God says [But those who believe and do righteous 
actions are the best of creatures [bariyya]].* Note: the word bariyya in the verse 
means khaltigah (plural Khalaaig), which means creation and angels come under this 
category. 4) Abu Dawud and others relate that the Prophet said, “The angels lower 
their wings in approval of the seeker of knowledge.” 


Imam al-Ourtubi said in his tafsir: “Some scholars say that there are no ways to be 
conclusive concerning the superiority of prophets over angels or whether angels 
are superior than prophets. The reason is that the ways that lead to conclusiveness 
are through the information by God, the information of the Prophet or through 
consensus of the scholars and there is nothing of this type that exists.” 
Furthermore, Yajj Tagi ad-Din Ibn Subki said: “Considering the superiority of man 
over that of angels is not a requirement in Islamic doctrine and ignorance 
concerning the matter is of no harm. Safety is attained through silence on the 


' Bukhari 7405. 

, Quran 2:34, 

* Quran 2:31. 

. Quran 98:7, 

° Abu Dawud 3641. 
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matter; for discussion about superiority regarding these two types without 
conclusive evidence is entry into great danger and entails the application of a 
ruling which we are not capable of applying therein.”’ 


Abu Talib 


Abu Hanifa states in Al-Figh al-Akbar that the Prophet’s uncle and Ali’s father, 
Abu Talib, died an unbeliever. It is reported that when Abu Talib approached 
death, the Prophet attended and found Abu Jahl and his like present. ‘The Prophet 
said, “O uncle! Say a statement that I will use as proof for you with Allah.” Abu 
Jahl said, “Will you denounce the religion of Abdul Muttalib?” And he repeated 
these words until Abu Talib said in his final statement, “I am upon the religion of 
Abi Abdul Muttalib,” and he denied the saying of the shahada. The Prophet then 
said, “I will keep on asking Allah’s forgiveness for you unless I am forbidden to do 
so.” So Allah revealed the verse concerning him, “It is not proper for the Prophet 
and those who believe to ask Allah’s forgiveness for the unbelievers even though 
they be of kin, after it has become clear to them that they are dwellers of the fire.” 
Allah also revealed the following verse after Abu Talib’s refusal to say the 
statement of faith: “Verily, you will not be able to guide everyone whom you love; 
8 


but Allah guides those whom He wills. 
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' Mustafa al-Khin and Muhyiddin Mistu 502-503. 
: Quran 9:113. [Bukhari 1360 / Minah ar-Rawd al-Azhar 312-313]. 
* Quran 28:56. 
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That Which Was Specifically Assigned To Prophet Muhammad 


There were a number of things that were exclusively assigned to Prophet 
Muhammad. These include: 


1) He was sent to the entire creation as mentioned earlier, namely: mankind, jinn 
and angels.' 


2) He was the seal of the Prophets. No other prophet will come after him. 
Consequently, revelation ceased after his death. As for the coming of Jesus at the 
end of time, this is a reality — though he will rule with the laws of Muhammad 
(God bless him and grant him peace) and with the Quran. He will therefore be a 
follower of the Prophet Muhammad and will pray behind the Mahdi in prayer. 
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3) The law of Prophet Muhammad nullifies the previous laws and rules. As for the 
Prophet’s law, it will not become invalid with another law and neither will it be 
exchanged. The reason is, he is the seal of the prophets and messengers and there 
is no prophet after him. His law is therefore established until the last day. ‘This is 
according to transmitted proof; for the saying of the Prophet “There is no prophet 
after me” indicates that there is no revelation after him, and establishes the 
eternalness of the Sacred Islamic Law, and that which is established as eternal 
makes abolition in it impossible. God Almighty completed the Sacred Law and 
placed in it what is enough for mankind in this life and hereafter. God says [This 
day I have perfected your religion for you and have chosen for you Islam as your 
religion].” He also states [Nothing have we omitted from the book, and they (all) 
shall be gathered to their Lord in the end].’ 


' The Prophet said [I have been given five (things) that were not given to anyone else before 
me. 1) All Prophets were specifically sent to their people, while I was sent to all mankind. 
2) The booty has been made lawful to me though it was not permitted to anyone before me. 
3) The earth was made for me (and my followers) a place for offering prayer and a thing to 
purify themselves. 4) I was given victory by means of fear of one month’s journey. 5) And I 
was given the right of intercession of the Day of Judgement). [Bukhari 335]. 

* Quran 5:3. 

* Quran 6:38. 
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Islam is therefore complete and does not need laws or a system to complete it until 
the end of time. It is valid for all times and places and other previous laws are not. 
As for some abrogation [naskh] that occurred within the laws themselves, indeed 
this occurred in only some of the laws. Abrogation is classified into four 
categories: 1) Quran abrogating Ouran, 2) sunna abrogating the sunna, 3) Ouran 
abrogating the sunna, 4) sunna abrogating the Quran. 


With respect to abrogation within the Quran, the first and most typical type is 
referred to as the abrogation of the rule [naskh al-hukm], this means the verse 
remains part of the Quran, though its ruling is abrogated. The following example 
highlights the abrogation of the rule: God said [O you who believe! Do not 
approach the prayers in a state of intoxication, until you can understand all that 
you say].' This was abrogated with the following verse of Quran: [O you who 
believe! Intoxicants, gambling, stone alters (idols) and divining arrows are filth 
from the handiwork of Shaytan. Avoid them completely so that perhaps you may 
be successful].* It should be noted that even if the rule has been repealed, reading 
the verse still commands spiritual merit. The words are still considered as part of 
the Ouran and prayer can be performed by reciting them. 
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The second type of abrogation [naskh] is when the words of the text are removed, 
though the ruling conveyed is still adopted. This is referred to as naskh al-gira’a or 
naskh altilawah. ‘The reported version of this text is [When a married man or a 
married woman commits adultery, their punishment shall be stoning as a 
retribution ordained by God].’ Umar ibn al-Khattab is quoted as saying “Had it 
not been for fear of people saying that Umar made an addition to the Quran, I 
would have added this to the side of the Quran.” 


Quran 4:43. 

: Quran 5:90. 

* Ghazali [Mustasfa, I, 80] and Amidi [Ihkam, III, 141]. Principles of Islamic Jurisprudence 
226. 
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The third type is when the words of the text are removed as well as the ruling. 
This means that the verse is not present in the Quran, nor is its ruling applied. An 
example of this type is the report of A’ishah who said: “It had been revealed in the 
Quran that ten clear sucklings (of an infant with a woman) made marriage 
unlawful (i.e. the baby would be considered her foster-child). This was later 
abrogated (and substituted) by five sucklings and the Prophet died and it was 
before that time (found) in the Quran.” In this case, neither is the relevant verse 
found in the Uthmani text, nor is the ruling applicable.' 


Supplementary notes 


Abrogation |naskh| may be defined as the suspension or replacement of one shari‘a 
ruling with another, provided that the latter is of a subsequent origin. Abrogation 
applies most exclusively to the Quran and sunna, and its application is confined in 
terms of time, to one period only, that being the life time of the Prophet ((God 
bless him and grant him peace)). According to the majority view, the Quran and 
sunna may be abrogated by themselves or by one another. In this sense, 
abrogation is classified into the following four categories: 


i) Quran abrogating Ouran. This is illustrated by a reference to two Quranic texts 
concerning the waiting period | ‘iddah| of widows, which was initially prescribed to 
be one year but was subsequently changed to four months and ten days. The texts 
are as follows: God said [Those of you who are about to die and leave widows 
should bequeath for their widows a year’s maintenance and residence; but if they 
leave the residence, you are not responsible for what they do of themselves].* The 
new ruling states |Those of you who die and leave widows, the latter must observe 
a waiting period of four months and ten days; when they have fulfilled their term, 
you are not responsible for what they do of themselves].° 


' Bukhari. The most evident view on this matter is that the verse was repealed, though the 
news of this did not reach the people only until after the Prophet had passed (God bless 
him and grant him peace); so after the Prophet died, some people continued to recite it (not 
knowing that it had been abrogated). Al-Oadi Abu Bakr in al-Intisar mentions the 
statement of some scholars who reject this type of abrogation because the news is 
transmitted through solitary narration [ahaad|, and that it is not permissible for the Quran 
to be revealed and then repealed by ahaad news in which there is nothing definitive, rather 
it is speculative. In answer to this is the following: establishing abrogation |naskh| is one 
thing and establishing revelation of Quran is another; so establishing abrogation with a 
speculative proof through solitary news |ahaad| is sufficient. As for revelation of Quran, it is 
conditional that the proof be definitive through muéawatir transmission. |Mana* al-Oattan 
244-245], 

: Quran 2:2:240. 

: Quran 2:2:234, 
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ii) Sunna abrogating sunna — such as when the Prophet ((God bless him and grant 
him peace)) said [I had forbidden you from visiting graves. Nay, visit them, for 
they remind you of the hereafter].' In another hadith the Prophet is reported to 
have said [I had forbidden you from storing away the sacrificial meat because of 
the large crowds, You may now store it as you wish]. 


iii) Quran abrogating sunna. Indeed the initial direction of prayer [gibla] toward 
Bait al-Maqdis was established by the sunna. However, this was abrogated with a 
Quranic verse: [Verily, We have seen the turning of your face (ie. Muhammad) 
towards the heaven. Surely, We shall turn you to a gibla that shall please you, so 
turn your face in the direction of al-Masjid al-Haram. And wheresoever you are, 
turn your faces (in prayer) in that direction].” 

v) Sunna abrogating the Quran. Note: there is some disagreement whether or not 
the sunna can abrogate the Quran. Imam Shafi’i maintained that with respect to 
the abrogation of Quran, it must be with another text of Quran like it. Therefore, 
the abrogation of Quran with sunna is not permitted in Shafi‘i’s view, even if the 
sunna is mutawatir. The majority maintained that it is permissible for the Quran 
to be abrogated by Quran and with the pure sunna as well, because all are law 
giving from God. 


The Proof Relied Upon By Shafi’ 
Imam Shafi’i based his view on the following; 


a) God says in surah al-Bagarah verse 106 [We substitute something better...] in 
that God referred to Himself concerning the substitution of Quran, and this 
cannot be unless the new ruling is Quran. 


b) God states [With something better] and the new ruling cannot be better unless it 
is Quran, because the sunna is not superior to the Quran. 


c) God said [We substitute something better or similar; Do you know that God has 
power over all things?] This indicates that the one who brings the better things is 
described as the possessor of power over all things. Hence, the one who has power 
over all things is the one who will substitute or change, and that is God. 


4g) ylSe 44] Lila Ia! 


l ; 
Muslim. 

* Thid, hadith 1762 | Ghazali, Mustasfa, I, 83 | Principles of Islamic Jurisprudence 226. 

a Ouran 2:2:234 
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d) God said [And We change one verse in the place of the other].' Indeed, God 
attributed the changing of one verse for another to Himself, and this indeed was 
his strongest proof. 


e) God said [When Our signs are recited to them as evidences, those who do not 
look forward to meeting us, say, ‘Bring a scripture other than this or change it.’ 
[You O Muhammad] say: It is not for me to change it of my own accord; I only 
follow what is revealed to me; verily I fear, if I go against my Lord, the 
punishment of a mighty day].’ 


The Proof Of The Majority 


The majority used the following proofs to prove that the Quran is abrogated by 
the sunna: a) They used the abrogation of the verse of the wasiyyah 
(bequeathment) in surah al-Bagarah verse 180; [It is prescribed, when death 
approaches any of you, if he leaves any goods, that he make a will to parents and 
next of kin, according to reasonable usage; this is due from the God-fearing]. 
Verily, the new ruling is based upon the hadith of the Prophet in many narrations. 
The Prophet said [Verily, there is no wasiyyah (will) for the one who inherits]. 
The abrogating text therefore (i.e. the new ruling) is a hadith. 


b) The second proof is the abrogation of the lashing for the deflowered married 
person in surah an-Nur verse 2; [The woman and the man guilty of fornication, 
flog each of them with a hundred stripes: let no compassion move you in their 
case, in a matter prescribed by Allah, if you believe in Allah and the Last Day; and 
let a party of the believers witness their punishment]. There was no abrogator to 
this except the actions of the Prophet when he ordered that they be stoned. 


c) The majority also maintained that everything in the Quran and sunna is all 
lawgiving from God, even if the names vary; because God states [He (Muhammad) 
does not say of (his own) desire]. 


Question: Can Abrogation Occur In The News Reported? (Such as factual events, tenets 
of religion and divine oneness). The majority of scholars maintain that abrogation 
is specifically related to the orders and prohibitions of the Prophet; though there 
are certain subjects to which abrogation does not apply. Such themes include the 
attributes of God, belief in the principles of faith, the doctrine of divine oneness 
and the hereafter. Such things are not subject to abrogation, because it is 
impossible for God to mention something untrue. Scholars also agree that rational 


' Quran 16:101. 
* Quran 10:15. 


? Quran 53:2. 
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matters and moral truths such as the virtue of doing justice or being good to one’s 
parents, and vices, such as the enormity of telling lies, are not changeable and 
therefore not open to abrogation. Consequently, a vice cannot be turned into a 
virtue or a virtue into a vice by the application of abrogation |naskh|. For example: 
God mentions an event that occurred in the past [As for Thamud, they were 
destroyed by a terrible storm, whereas ‘Ad were destroyed by a furious and violent 
wind].' To apply abrogation |naskh] to such reports would imply the attribution of 
lying to its source, which cannot be entertained. 


Ibn Jarir at-Tabari said about the verse [None of Our revelations do We abrogate 
or cause to be forgotten, but we substitute something better or similar] that it 
means, We do not change the ruling of a verse except that We replace and change 
it for another; and this is to change what is lawful |Aala/l] as unlawful [Aaram| and 
vice versa. As for the news, there is no new ruling regarding it. Al-Ourtubi said, 
“All abrogation occurred within the life time of the Prophet ((God bless him and 
grant him peace)). As for the time after his death, the jurists all agreed that there is 


no abrogation.” 


Question: Can The New Ruling Be More Strict And Stringent? 


Imam Fakhr said, “Some maintain that it is not permitted for the new rule to be 
heavier than what has been abrogated, and they used as their proof: We replace it 
with something better or similar. They held that this is contrary to something 
more stringent and heavy, because stringency and heaviness is not better and 
likewise if it is similar, it is not better.” 


The Reply: why cannot the meaning of the word ‘better [kKhayr| mean more rewards 
in the hereafter? And the thing which illustrates this to be the case is God 
cancelling the rule of imprisonment in the homes for fornication with lashing and 
stoning (which entails greater reward); and cancelling the fasting of “Ashura with 
the fasting of the month of Ramadan; and the prayer initially was two rak‘ahs, and 
this was cancelled with four rak‘ahs when one is a resident. /t is apparent that fasting 
the month of Ramadan and the praying of more rak‘ahs entails greater rewards. 


As for the abrogation to something which is heavier, this is shown in the previous 
example. As for that which is lighter, it is the cancelling of the waiting period 
| idda| of one year to four months and ten days; and the cancelling of night prayer 
to having an option. As for something which is similar, it is the changing of the 
gibla [direction of prayer] from bait al-Maqdis (Jerusalem) to the ka ‘bah.” 


' Quran 69: 5-6. 
* Rawai‘ul Bayan, Muhammad Ali Sabuni 100. 
3 Rawai‘ul Bayan, Muhammad Sabuni vol.1, 98-99. 
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The Most Famous Miracles After The Quran 
1- |The Night Journey] Al-Isra’ and Mi‘raj 
It is obligatory to believe that God took the Prophet on a journey by night from 
Makkah to Bait al-Maqdis [Jerusalem]. The Quran states [Glory be to Him who 
took His slave on a journey by night from al-Masjid al-Haram to al-Masjid al-Aqsa 
(Jerusalem) whose surroundings We have blessed, in order to show him some of 
Our signs].' Indeed, the night journey [/sra’] was with body and soul and this is the 
soundest view on the basis that God said in the verse [With His servant | ‘abd|| and 
‘abd entails both body and soul. Moreover, the Mi‘raj is his ascension through the 
heavens from al-Masjid al-Aqsa after he prayed as Imam with the Prophets; and 
this too entailed body and soul. The one who rejects the Isra’ is deemed a 
disbeliever, while the one who rejects the Mi‘raj is a fasiq because it is established 
with a sound hadith from the Prophet. | 


Supplementary notes 


Imam at-Tahawi said: “The Mi‘raj (the ascent through the heavens) is true. The 
Prophet was taken by night and ascended in his bodily form, while awake, through 
the heavens, to whatever heights God willed for him. God ennobled him in the 
way that He ennobled him and revealed to him what He revealed to him: [And his 
heart was not mistaken about what it saw].” God blessed him and granted him 
peace in this world and the next.” 
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‘Quran 17:1, 


* Quran 53:11. 
, Al-Agida at-Tahawiyya 9. 
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The False Accusation 


This relates to the false accusation made against A’ishah ((God be pleased with 
her)). Some of the hypocrites accused her of fornication, after which God revealed 
verses that declared her innocent of such a claim and returned the plot against the 
hypocrites. As a result, those upon whom it was established of accusing A’ishah 
suffered the penalty for the crime by the Prophet ((God bless him and grant him 
peace)). God said in the Quran [Those who brought forward the lie are a body 
among yourselves: think it not to be an evil to you; on the contrary it is good for 
you. Every one of them will incur the evil he has earned and the one who took it 
upon himself to amplify it will receive a terrible punishment]. 


Supplementary notes 


A summary of the story is as follows: The Prophet would draw lots between his wives 
whenever he intended to go on journey. When he intended to voyage to the ghazwa 
bani mustalig, A’ishah’s name was drawn and she therefore accompanied him. A 
hawdah (on the camel) was mounted in which she was carried. During the last 
night as they returned to Madina, the order to set off was given. A’ishah had 
walked until she left the army (camp) to answer the call of nature. Upon returning 
to depart with the others, she realised that her necklace (that belonged to her sister 
Asma’) was missing. She returned to look for it and was delayed as a consequence. 
The people carrying A’ishah upon the camel came to the hawdah and put it back 
on the camel assuming she was in it, because she was very light in weight as she 
explained. When the army had proceeded, A’ishah returned after finding the 
necklace only to discover they had gone. A’ishah went to the place she would stay 
believing that they would discover her absence and return for her. She was then 
overcome by sleep. Safwan Ibn Mut‘attal was behind the army and passed her 
quarters in the morning. Upon seeing a sleeping person, he came to her (and he 
had seen her prior to the verse of veiling). When she got up, she heard him saying, 
“Truly to God we belong and truly to Him we shall return.” He made his camel 
kneel down upon which she sat, while Safwan set out walking leading the camel by 
the rope until they reached the army who had halted to take rest at midday. Then, 
Abdullah Ibn Ubai Ibn Salul (the leader of the false accusers) spread a false 
accusation against A’ishah that circulated among the hypocrites and the weak 
Muslims. After this, they returned to Madina where A’ishah was ill for a month. 
A’ishah had requested permission to reside at her mother’s house during her 
illness and was granted the request by the Prophet. When the false claims spread, 
it was unbearable and difficult upon the Prophet. The Prophet gathered his 
Companions and said “Who will support me to punish that person who has hurt 


' Quran 24:11. 
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me by slandering the reputation of my family? By God, I know nothing about my 
family except good and they have accused a person about whom I know nothing 
except good.” 


Upon this, Sa‘d [on Mu‘adh al-Aws said: “O Messenger, | will relieve you from him. 
If that man is from the tribe of a/Aws, then we will chop off his head and if he is 
from our brothers, the Ahazraj, then order us and we will fulfil your order.” After 
this, the two tribes of Aws and Khazraj were about to fight each other while the 
Messenger was standing on the pulpit. The Prophet got down and quietened them 
until they became silent. In the morning, the parents of A’ishah were with her and 
she had wept for two days. The Prophet entered and sat down and he had not sat 
with her since the day they forged the accusation. No revelation regarding the case 
had come to the Prophet for a month. He recited the shahada and said: “O A’ishah! 
I have been informed such and such about you; if you are innocent, then God will 
soon reveal your innocence, and if you have committed a sin, then repent to God 
and ask Him for forgiveness.” Upon the Prophet finishing his speech, the tears of 
A’ishah ceased completely and there remained not a drop of it. A’ishah replied 
that if she had said she was innocent, no one would believe her and if she 
confessed falsely that she was guilty, that they would believe her. She said: “By 
God, I cannot find for you and IJ, an example except that of Yusuf’s father 
(Ya‘qub) who said: “So for me patience is most fitting; and it is God (alone) whose 
help can be sought against the lie which you describe.” God then revealed ten 
verses from the beginning of surah an-Nur that began with [Those who brought 
forward the lie are a body among yourselves....| and it ended with [Such (good 
people) are innocent of (every) evil statement which they say: for them is 
forgiveness and generous provision (i.e. paradise)].’ 


The Prophet recited this to her and the Companions and they rejoiced. Abu Bakr 
then said to his daughter, “Go to the Prophet and thank him,” upon which she 
said: “By Allah, I will not go to him and will not thank anyone except Allah, the 
one who declared me innocent.” Upon this, anyone who accused A’ishah of 
fornication became a disbeliever on the basis of contradicting the Quran. Among 
those whom accused A’ishah was Mistah bin Athatha (but he later repented to 
God). Abu Bakr would provide for him, but when the accusation also emanated 
from him, Abu Bakr vowed never to assist him again. God then revealed the verse, 
[And let not those among you who are blessed with graces and wealth swear not to 
give (any sort of help)...].* Abu Bakr then resumed assisting him.” 


' Quran 24:11-26. 
* Quran 24:22. 
* Bukhari 2661. 
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Following Qualified Scholarship 
[Jn the subsidiary or secondary matters of the Sacred Law| 


It is obligatory upon those deemed responsible [mukallif| to accept and follow the 
expert legal opinion of one of the four mujtahids. They are Imam Abu Hanifa, 
Imam Malik, Imam Shafi‘i and Imam Ahmad. At one stage there were more than 
four jurists who were capable of issuing a legal Islamic view [ijtihad] such as Imam 
al-Awza‘i, Imam al-Layth Ibn Sa‘d, Imam Dawud al-Dhahiri, and Imam Sufyan al- 
Thawry. These other jurists were imams that could be followed, but their 
following decreased in number and none remains except a few. 


These four imams clarified the path of Islamic Law. They excelled acquiring the 
ability to perform legal reasoning [ijtihad] and issue expert legal opinion. They 
extracted the rules of the Sacred Law [shari‘a] from the Quran, hadith and the 
agreement of the Companions. They were closest to the Companions with respect 
to the time period they came in; and regarding their strength and prominence, 
they were equivalent. It is therefore necessary on every responsible person 
|[mukallif| who is not capable of performing ijtihad himself, to follow and adhere to 


one of the four imams. 
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Supplementary notes 


[Shaikh Muhammad al-Buti states in his ALLa Madhhabiyya:| “As for issues related to 
creed and the principles of faith, no following [taglid| in them is sanctioned, and 
there is consensus on that. In matters of creed, mere conjecture is not sufficient, 
rather there must be certainty, as proven by God’s statement [They have no 
knowledge of this; they only follow conjecture. Verily, conjecture is of no avail 
against the truth].' God Almighty, in condemning those who follow conjecture in 
creedal issues, says |... They follow nothing but conjecture: they do nothing but 
lie]. Nothing causes me to arrive at certainty other than pondering, and 
independence in study and research. As for rulings related to the branches (i.e. the 
secondary issues), then we worship God by a decree of conjecture concerning 
them — meaning that God made the preponderant view of the mujtahid and 
researcher a legal proof that obligates them to act according to its dictates. The 
evidence for this is that the Prophet ((God bless him and grant him peace)) used to 
dispatch individual Companions to go out and teach the people subsidiary rules 


concerning the rites of worship, and to follow him in what he says.” 


[Abdul Qahir al-Baghdadi adds:| Any scholar of sound mind from Ahl as-Sunna 
knows that when the Prophet (God bless him and grant him peace) spoke of the 
disapproved groups that will dwell in the fire,’ he did not mean the groups of 
jurists who disagreed in the secondary matters [i.e. jurisprudence [figh]] who in fact 
all agreed on the principle foundations and doctrine of belief. Indeed, the Prophet 
separated the disapproved groups as being the people of misguided desire who 
opposed the rightly guided group in the areas of justice, creedal issues, divine 
oneness |fawhid|, the issue of God’s promise and threat, about pre-determination 
and ability and so forth upon which all of Ahl as-Sunna agreed upon. Such issues 
were opposed by misguided groups like the Khawarij, Jahmiyya and Karramiyya. 
Hence, the secondary matters in which the scholars of figh disagreed upon (in 
relation to halal, haram and general rulings) is not subject to this hadith.” 


: Quran 53:28. 

* Quran 6:116. 

* Shaikh al-Buti states in his A-La Madhhabiyya, 90-91. 

‘ The Prophet said, “Those who came before you of the people of the Book split into 
seventy two sects, and this nation |[wmma/| will split into seventy three sects of which will be 
in the fire and one in paradise.” |Abu Dawud 4597, Ahmad 2/332]. 

° See al-Farq baynal Furaq 6-7. [Kitab Sharh as-Sawi, ft-2/85]. 
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The Validity of Following Qualified Scholarship (In the Subsidiary Issues) 


The history of taglid ' — Imam Zufar, al-Hasan ibn Zayd al-Lu’lv’i, Abu Yusuf, 
Muhammad ibn al-Hasan, Fudayl ibn ‘Iyad, Ali ibn Mahr, Ali ibn Ja‘d, [brahim 
ibn Tahman al-Imam al-Hafiz, Yahya ibn Zakariyya ibn Abi Za’idah, Hafs ibn 
Ghiyath, al-Qasim ibn Ma‘n al-Mas‘udi, Imam Layth ibn Sa‘d and others were all 
Hanafis. Before the year 200 AH they were all ascribed to Abu Hanifah and would 
give legal rulings [fatawa] according to his verdict. From this it is evident that the 
foundation of following the judgment of a scholar |[i.e. taglid] was laid down before 
200 AH, though at that time it was recommended rather than determined to do 
so. This became an obligation because of the shortcomings of intellects and 
understanding and the scarcity of knowledge in the great majority of people. 


Accepting and following qualified scholarship and learning is deemed necessary to 
understand the complex interpretations of the Sacred Law. Century after century, 
four schools have been relied upon by the People of the Sunna and Community 
[Ah-as-Sunna wal-Jama‘a| to provide such interpretation. Following qualified 
scholarship facilitates the following of the Quran and sunna since the layperson is 
not capable of issuing a legal opinion. In addition, the derivation of rules from the 
Quran and sunna requires a careful and meticulous study which cannot be 
undertaken by an unqualified person, and for this reason we are required to follow 
those who are fit to do so. 


The permissibility of following the legal ruling of a qualified person is found in 
the Quran as well as hadith; God says [O you who believe! Obey Allah; Obey the 
Messenger and those of authority amongst you].” The authority in question has 
been explained by some, as Muslim rulers while others have viewed them as the 
jurists. The latter view was the opinion of Abdullah ibn ‘Abbas,’ Mujahid, ‘Ata ibn 
Abi Rabah, Hasan al-Basri and many others. Imam Ibn Qayyim says that 
following the rulers is in effect following the scholars since rulers are also required 
to follow scholars in legal issues, Hence, following rulers is subject to following 
scholars.’ 


' The definition of taglid according to the legal scholars: is to accept another’s statement 
without demanding proof or evidence, on belief that the statement is being made in 
accordance with fact and proof. 

: Quran 4:59. 

* The opinion of Abdullah ibn Abbas has been narrated from Mu‘awiyah ibn Salah from 
Ali ibn Talha which is regarded as a very sound chain. [bn Jarir Vol, 5 page 88. |The legal 
Status of Following a Madhhabl. 

' The Legal Status of Following a Madhhab 15. 
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God then says in the same verse |And if you dispute, then refer it to Allah and the 
Messenger if you really do believe in Allah and in the Last Day].' Scholars 
maintain that Allah’s subsequent statement, “If you dispute” proves that those in 
authority are indeed jurists because He first ordered everyone to follow those of 
authority and then proceeded to say that “If you dispute,” then those of authority 
are to refer the disputed issue to the Book of God and the traditions of the 
Prophet. The uneducated person is not an individual of knowledge; he is not of 
this caliber, and would therefore be unaware of how to refer the disputed issue to 
the Book of God and to the sunna of the Prophet and how their proofs would 
apply to situations and events. It is therefore established that the command is for 
the scholars. 


The Exalted states [Of every troop of them, a party should go forth, that they (who 
are left behind) may get instructions in religion, and that they may warn their 
people when they return to them, so that they may be aware (of evil)].* This verse 
indicates in clear terms that a group of Muslims should devote themselves to 
acquiring the knowledge of the Sacred Law and all others to act upon their 
instruction to avoid disobedience to God. Imam Abu Bakr Jassas comments on 
this verse, “So Allah commanded people (who do not learn or not capable to 
dedicate themselves to learning) to adhere to the instructions of a scholar and 
enact upon their (expert) advice.” 


Moreover, being able to perform legal reasoning |ijtthad| requires knowledge of the 
rules and principles of the Quran, the sunna |i.e. hadith], the knowledge of 
scholarly consensus |ijma’|, and analogical reasoning [giyas|, together with knowing 
the types of each of these. Once a Muslim jurist has all the necessary qualifications 
for ijtihad, he attempts his utmost to extract the actual meaning of the Quran and 
sunna. If he does this to the best of his ability and with sincerity, he is rewarded 
for fulfilling his duty, and no one can accuse him of disregarding the Sacred Law. 


Occasionally man learns the damaging effect of poison as well as the remedial 
effect of medicines by virtue of adhering to professional advice without proof or 
question. In warfare, if an army does not accept unquestioningly every order of its 
commander, victory may not be attained. If various agencies of government do 
not obey the laws promulgated by the law makers, then law and order cannot be 
maintained in the land. In short, the development and perfection of our physical, 
spiritual, intellectual, academic, moral and social life is firmly rooted in accepting 
and following professional authority without demanding proof.* Some maintain 


: Quran 4:59. 
: Ouran 9:122. 
* Figh al-Imam. 
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that following the school of an imam is unlawful and that a true Muslim should 
only follow the Quran and sunna. They claim that one should seek guidance 
directly from the Quran and sunna and no involvement of an imam is required. 


The reality of the issue is that by following a mujtahid, one is following the Quran 
and sunna. The mujtahid facilitates the correct understanding of the Quran and 
sunna illuminating the path for others. Moreover, the heart of the matter is that 
the interpretation and derivation of rules from the Quran and sunna is one which 
requires a concentrated and extensive study of all the Sacred sources of the law 
which cannot be undertaken by an individual ill equipped to do so. If every 
Muslim was compelled to consult the Quran and sunna on each problem arising 
before him, it would burden him with a responsibility that would be almost 
impossible to fulfill. This is owing to the fact that the derivation of the rules from 
the Sacred Law requires a thorough knowledge of the Arabic language and all the 
relevant sciences, a combination which every person is not able to have. It is 
therefore necessary upon a person who cannot perform legal reasoning (ijtihad) to 
follow the rulings that have been derived from the Sacred Law by a mujtahid. The 
follower, in this case being a layperson cannot get caught up in the discussion of 
proof. His duty is to adopt one of the jurists and follow his view in all matters. 
This is because he is unable to perform rulings of that kind. 


To highlight some of the aforementioned points is the following, There are certain 
commandments in the Quran and sunna which are neither ambiguous or 
complicated and can therefore be understood by any person. For example, God 
says [Do not backbite].' Anyone familiar with the Arabic language will 
immediately understand this verse, since there is no ambiguity in the statement. 
There are also verses of Quran as well as hadith where there is vagueness and 
complication. For example, the Prophet said [Whoever has an imam, then the 
imam’s recitation is his recitation].* This indicates that while the imam is reciting 
Quran in prayer, the follower is to remain silent. Though another hadith mentions 
[There is no prayer for one who does not recite the Fatiha].* This indicates that 
everyone is required to recite the Fatiha. The question arises as to which hadith 
should be taken as the primary source. Freedom to practice upon any hadith one 
sees, completely regardless of the fact that hadith literature is spread over several 
hundred thousand, and contained in more than three hundred compilations, 
would lead to distortion of the Sacred Law and result in chaos and confusion. The 
reason this would be an inevitable result is because understanding how to extract 





' Quran 49:12. 
“ Muwatta’ of Imam Malik. 
° Bukhari 
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scholarship has not accepted anyone’s claim to absolute ijtihad since Abu Hanifa, 
Malik, Shafi‘i and Ahmad. If one studies the intellectual legacy of these men 
under scholars who have a working familiarity with it, it is not difficult to see 


why.’ 


There are those who deprecate these jurists and claim ijtihad for themselves while 
lacking the necessary qualifications. To claim that the mujtahid is not divinely 
protected is a baseless argument due to the Prophet’s saying [When a judge gives a 
ruling having tried his best to decide correctly and is right, then he shall receive 
two rewards, and when he gives a ruling having tried to decide correctly and is 
wrong, he will have a single reward]. This clearly indicates that even if an error is 
made it is still rewarded on the basis that the issuing of that ruling was made by 
one capable of performing ijtihad. It also indicates the validity and permissibility 
of following qualified scholarship. In contrast, a person who is not capable of 
issuing a legal opinion and bases his ruling on ignorance is culpable. ‘The Prophet 
said in another hadith which is agreed upon |One who does not know what is right 
and judges others with ignorance will go to hell].* To urge that a mujtahid is not 
divinely protected is of little relevance to his work as the fact that a major physicist 
is not divinely protected from simple errors in calculus; the probability of finding 
them in his published works is virtually negligible. 


Ibn Salah reports that there is scholarly consensus on its being unlawful to follow 
rulings from schools of thoughts other than those of the four imams because of the 
untrustworthiness of the ascription of such rulings who reportedly gave them, 
there being no channels of transmission which obviate the possibility of textual 
corruption and spurious substitutions. Additionally, God says [O you who believe, 
obey Allah and obey the Prophet and those among you in authority].” As 
previously mentioned, God has ordered that we obey Him and His Messenger. He 
has also ordered that we obey those in authority. Meaning that when those in 
authority agree upon a matter, it is compulsory to follow them and adhere to their 
ruling. And in the same surah God Almighty threatens those who oppose the 
Messenger and follow other than the believer’s way. He states [Whoever 
contraverts the Messenger after guidance has become clear to him and follows 
other than the believer’s way, We shall give him over to what he has turned to and 
roast him in hell, and how evil an outcome]. 


! Reliance of the Traveller 18, 19. 

* Reported by the four, and al-Hakim graded is as sound. Bulugh al-Maram, 1188, p 491. 
4 Quran 4:59. 

* Quran 4:115. 


226 


THE FUNCTIONS OF PROPHETS [NUBUWAT] 


Another evidentiary aspect is that a ruling agreed upon by all the mujtahids in the 
Islamic Community is in fact the ruling of the Community, represented by its 
mujtahids, and there are numerous hadiths that have come from the Prophet, as 
well as quotes from the Companions, which indicate that the Community is 
divinely protected from error, including his saying ((Peace and blessings of God be 
upon him)) |My community shall not agree on error]. Al-Hakim also mentions in a 
sound narration that the Prophet ((God bless him and grant him peace)) said |God 
does not make my community agree on misguidance].' 


One of the destructive evils which will raise its dreadful head by not following one 
of the jurists is the appearance of self appointed mujtahids. Some will consider 
themselves to be capable of inferring religious rulings, and embark upon the 
process of analogical reasoning. They will consider themselves to be of equal rank 
with that of the four main jurists. These people will in fact bring destruction to 
others for the reason that they have acquired no qualifications, discipline and 
correct understanding. This inevitably leads to the subjection of religion to human 
desires. For this reason, one who does not know is required to seek from those 
who do. Indeed, the Prophet said |The Scholars are the inheritors of the Prophets]. 


' Al-Hakim 1/116. 
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Tiiat Which We Tave ‘Been ‘Informed about from the Prophet 
((God bless him and grant him peace)) (Sam‘iyat/ 


Belief in the Angels. 

Belief in the ins 

Belief in Other Things we Cannet See 
Belief in the Day of Judgment 


Vv VV WV 


229 





230 


WHAT THE PROPHET INFORMED ABOUT [SAMTYAT] 


iSUL OLY 


sh Ilse OF be dy ye dil Y) grid ley Cob dhe ey od ge pile dG ah Ol op Ol Le Ct 
OD glad y er pel be dil O puans YB IV 5 8p SL Opes Vy Oy te Vy OSL Ys Selb le gle ype 
SS 92 alee SL adh oS ers ee U es Sper 58 eed ails gb ail lee dy Oy oe Lb 
ALDI ee pall b ete Liles clo Yl Gab US sl yjey abl ltl I) Clee Byes sles VL 
og tee Oy Oly Dee ge ly tree ge Jody db ote y LUG he eal JS) JE of ll ye cay 
ade lait arate Olas (Aad 9 SS Oly andy Qabl gi Ob tel de ab hs ae le dbily vale 

Cold JR OTA pe at lds cl le dL 

Belief In the Angels 


It is obligatory to believe that God created the angels from light [nur]. They exist 
in the realm of the unseen and none knows their reality except God. They are able 
to take form or shape into any (noble) picture and have been moulded to obey. 
They neither eat or drink and are not attributed as male or female. They do not 
disobey any command given by God and do what they are commanded. God 
assigned to them many duties and they are as follows: Jibril is the messenger of 
revelation who is responsible for bringing the word of God to the Prophets. Mikail 
is responsible for rain — his duties include moving the clouds according to the will 
of God. ‘Isra-il (the angel of death) is responsible for taking the souls while Israfil 
is responsible for blowing in the trumpet on the day when all will die and be 
resurrected. 


It has been reported that the Prophet said [The son of Adam has ten (protective 
angels) at night and in the day. One on the right, the other on the left; one in front 
and one behind; two are assigned to his sides (i.e. one on each side); one holds his 
forehead so that if he is humble and sincere, his head is raised, though if he is 
proud, then it is lowered. There are another two on the lips recording the number 
of blessings he utters upon the Prophet Muhammad ((God bless him and grant 
him peace)). The tenth protects snakes (and the like) from entering the mouth.' 
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' Fat’h al-Bari 8/474 — Tafsir at-Tabari 8/115 [Kitab Sharh as-Sawi 359]. 
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From these angels are the two recording angels, Ragib and ‘Atid. Ragib records the 
good deeds on the right while ‘Aiid records the bad deeds on the left. However, the 
angel on the right is the leader over the recorder of bad deeds on the left. Thus, if 
the servant commits an evil act, the angel on the right orders the other not to write 
it and says, “Leave him for seven hours on the possibility that he may repent or 
supplicate.” If he does repent or supplicate, then that sin is wiped from the record. 


Additional notes 


|As-Sawi states:| ‘There is difference of opinion on whether the recording angels are 
part of the protecting angels. The strongest view is that the protecting angels are 
different to the recording angels because it is reported that there are ten protective 
angels at night and in the day and they all come together at the fajr and ‘asr 
prayers. They are then asked by God (even though He knows all things) “In what 
state did you leave my slaves?” The angels reply, “When we left them, they were 
offering prayer and when we reached them, they were offering prayer.”' Moreover, 
they do not leave the servant at all until death. When the servant dies, they 
depart.° 


The Reality And Traits Of Angels 


|Al-Habannaka states:| We are unable to know the reality of angels except what has 
been mentioned by the Prophet, because according to the usual course of things, 
we cannot correlate with them in a manner which establishes definitive 
knowledge. We are therefore to restrict ourselves to that which has been 
transmitted, From among the transmitted texts, the following is understood as 
being part of the traits of angels: 1) they are created from light [nur]. A’ishah 
related that the Prophet said, “Angels are made from light [nur] and the jinn are 
created from smokeless fire and Adam was created from what has been described 
to you.”* 2) The angels are with us and we do not see them. Verily, Jibril would 
come to the Prophet with revelation and those sitting among the Prophet would 
not see him. Likewise, A’ishah reported that the Prophet said, [“O A’ishah! Jibril 
gives you salam.” She said “And upon him be peace and mercy of God.” And he 
would see what I do not see].’ 3) The angels are able to take form into various 
things and to resemble various bodies. This has been established in the Quran and 
sound hadith. One such proof is when Jibril would come to the Prophet in the 
form of a man. Indeed, he could come in the form of man who was unknown and 


' Bukhari 555. 

* Kitab Sharh as-Sawi 352. 
* Muslim. 

* Agreed upon. 
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could come in the form of a man who was known. An example of his coming in 
the form of a man who was unknown is the hadith related by Umar who said: 
“One day while we sitting with the Messenger of God, there appeared before us a 
man whose clothes were exceedingly black and no signs of journeying were to be 
seen on him and none of us knew him....”’ As for coming in the form of a man 
who was known, indeed this occurred many times as Jibril would take the form of 
Dihya al-Kalbi who was one of the Companions of the Prophet. Jibril would adopt 
his form and resemble him when he appeared as a person. 


4) From their traits is that they possess extraordinary abilities. The Quran and 
sunna describe such amazing abilities, such as a small number of angels being 
able to bear the throne of God. The Quran states [And the angels will be on its 
sides, and eight angels will bear the throne of your Lord above them that day].’ 
There is also the hadith from Jabir Ibn Abdullah that the Prophet said, “I was 
permitted to speak about an angel from the angels of God who carry the throne. 
Between his earlobes and his shoulder is the length of seven hundred years.”* In 
addition is the angels that came to Lut. Indeed, they turned the ground upside 
down with one strike due to the disbelief of the people and their engagement in 
atrocious acts of disobedience. 5) Moreover, there is the trait of obedience to God 
and their actions in implementing what has been ordered. Verily, this is the 
meaning of their being infallible from disobedience. God described them as not 
being proud and haughty from the worship of God or becoming tired in such 
worship. He described them as angels who continuously supplicate their Lord 
without disconnection. God said |To Him belongs whosoever is in the heavens 
and on earth. And those who are near Him (i.e. angels) are never proud to worship 
Him, nor do they become weary (of His worship). They glorify His praises night 
and day and they never slacken|.* 


6) From among their traits is that they love God and are close to Him and are 
honoured servants. God said [Surely, those who are with your Lord (angels) are 
never too proud to perform acts of worship to Him, but they glorify His praise and 
prostrate themselves before Him].’ The words ‘with your Lord’ is in reference to the 
angels and the meaning of the words is that they are close to God and honoured. 
Indeed, God mentioned the issue concerning their honour and repudiated those 
who claim the angels are His children [And they say: “The Most Gracious has 
begotten a son (one of the angels). Glory be to Him! No, they are honoured 


' Muslim 1, 

* Quran 69:17. 

* Abu Dawud with a sound sanad 4560. 
* Quran 21:19-20. 

$ Ouran 7:206. 
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slaves!].' 7) They do not marry or breed. However, they are servants of the 
Almighty, That is, they are created without the involvement of sexual 
reproduction. Indeed, God censured the unbelievers who describe angels as 
female and promised that their false testimony will be recorded and they will be 
asked about it. The Quran states [They have designated the angels as female, 
those who are in the presence of the All-Merciful! Were they present to witness 
their creation? Their testimony will be recorded and they will be asked about it].’ 


8) Moreover, God made some of them as messengers in taking the rules of the 
Sacred Law to the prophets. He said [Praise be to God, the bringer into being of 
the heavens and the earth. He who made the angels as messengers (to the 
prophets) with wings — two, three or four. He adds to creation in any way He wills. 
God has power over all things].’ 9) Also from among the attributes of angels is the 
capability to descend and soar between the heaven and earth without being 
affected by gravity or collision. God said |The angels and the Spirit [/idril] ascend 
to Him in a day whose length is fifty thousand years].* Note: the word ‘ruf’ is in 
reference to Jibril and God mentioned him after mentioning the angels because he 
(Jibril) is from them. 10) Their attributes also entail fear from God even if they do 
not disobey Him. God says |The thunder (which is an angel who is entrusted with 
the clouds and drives them along) glorifies His praise — as do the angels out of fear 
of Him].’ 11) In addition to their attributes is the established fact found in the 
Quran that they were created prior to the offspring of man. The proof is the story 
of when Adam was created and the angels said to God, “Why put on the earth 
those who will cause corruption on it and shed blood when we glorify You with 
praise and proclaim Your purity.” God ordered the angels to prostrate to Adam 
after his creation was complete. 12) Amongst their traits is that they possess wings 
— two, three or more. God said [He who made the angels messengers with wings — 
two, three or four].° In is also reported in a sound hadith from A’ishah that the 
Prophet witnessed Jibril in his real form twice; and he possessed six hundred 
wings that sealed the horizon. The first time is when the Prophet ascended to the 
heaven and the other time was at the bottom area of Makkah in a place called 
Ajyad.’ 


Quran 21:26. 

‘ Quran 43:19. 

* Quran 35:1. 

* Quran 70:4. 

' Quran 13:13. 

a Quran 35:1. 

" Al-Aqida al-Islamiyya, Abdur-Rahman Hasan Habannaka 235-241. 
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Moreover, God states [When your Lord said to the angels, “I am putting a 
vicegerent on the earth (to carry out My judgments).”’ They said, “Why put on it 
one who will cause corruption on it and shed blood when we glorify You with 
praise and proclaim Your purity?” He said, “I know what you do not know.”].” Ibn 
Kathir states: “Such a question from the angels is not indicative of opposition to 
God and neither jealousy or insult to Adam or his offspring. Verily, it was one of 
inquiry and wonder. It was a question to ascertain the wisdom of it, such as to say, 
“What is the wisdom in creating them given that they will cause ruin upon the 
earth and spill blood?” Another view holds that upon the earth were jinns who 
caused ruin, so God sent the angels to destroy them; so the angels extended the 
same judgment upon the offspring of Adam.” 


AN gid eld Sys J TY] lend y SLL oye Lad glee Y pal oul d ghS hl S591 1b youl 


Note: the angels who are responsible for the son of Adam do not ignore anything 
of the good and bad he undertakes. However, one could repent, and if he does, 


God accepts his repentance after which his bad deed is deleted and it is forgotten 
even to the angels. 


Supplementary notes 


[As-Sawi states:| The report of deeds is made known to the Prophet in the morning 
and at night. If he sees that which is good, he praises God and commends its 
owner. If he sees evil and disobedience, he seeks forgiveness for its owner. The 
Prophet said in a hadith related by Ibn Mas‘ud [Your actions are shown to me. 
When I see good, I praise God for that and when I see evil, I seek forgiveness from 
God for you].* The angels do not leave a matter except that they record it and do 
not leave the servant except in one of three places: the first is when one is 
answering the call of nature; the second is when one is engaging in sexual 
intercourse and the third is during the performance of a bath. The reason is that 
the private area is exposed at such time. Indeed, the sin is known through its scent 
while the good deed is known through its beautiful aroma.’ 


' Note: the meaning of vicegerent is someone appointed by a superior. In this case Adam 
was appointed by God to carry out His commands. 

* Quran 2:30. 

° Safwa at-Tafasir vol.1/49. 

* Al-Bazaar in his Musnad 5/308 — 1920 [Kitab Sharh as-Sawi 353]. 

° Kitab Sharh as-Sawi 354. 
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Disobedience Impossible upon Prophets 


God said regarding Adam [Thus did Adam disobey his Lord, and fell into error].' 
The reason as to why Adam ate from the forbidden tree is that when Iblis the 
cursed said to Adam, “Eat from the tree of eternity,” and he swore that he was an 
advisor; Adam did not know that he was a deceiver and ate from it believing that 
no one would dare swear by God and be a liar. Adam’s eating from the tree was 
due to forgetfulness in accordance with what God had determined. The proof is 
the saying of God |We had already, beforehand, taken the covenant of Adam, but 
he forgot, and We found on his part no firm resolve].” 
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Indeed, his eating from the forbidden tree is not regarded as deviation [zalla]; 
rather it is something that warranted light reproval from God, which is for those 
near to God [referred to as ‘itab|. Indeed, an act arising out of forgetfulness or because of 
the prophet performing the good act |fadil| instead of the preferred act |afdal| warrants light 
reproval from God | ‘itab|. It is because of this that the argument of Adam with Musa 
was a superior argument on the basis that God had destined the act for him. ‘The 
hadith is reported in Bukhari that the Prophet ((God bless him and grant him 
peace)) said [Adam prevailed over Musa. Musa said to Adam, “You are the one 
(responsible for causing) the people to exit from paradise with your sin and 
placing them in distress.” Adam replied, “O Musa, you are the one whom God 
chose with messengership and His words, do you blame me for a matter that was 
written for me before He created me or destined for me prior to my creation?” 
The Prophet then said, “(The argument of) Adam prevailed over Musa]. 


' Quran 20:121. 
* Quran 20:115. 
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Supplementary notes 
Infallibility of the Prophets | ‘Isma| 


|As-Sabuni states:| The word ‘sma literally means ‘prevention’ or ‘refusal’. Al-Qurtubi 
says, “Infallibility is called ‘sma because it prevents from committing sin.” It is 
absurd when some claim that ‘isma is only for God, or only for God and the 
prophets. ‘/sma is from sin and crimes and it is improper to attribute this to God. 
Technically, ‘sma means God’s protection upon His prophets and messengers 
from falling into sin and disobedience and from committing vile and unlawful 
»cts. The infallibility of the prophets is a quality with which God honoured and 
distinguished them above all other men. No one but the prophets is granted this 
gift. He protects them from committing both major and minor sins. 


+ + + 
+ * +7 47 


Protection From Defect And Sin Prior To Prophethood 


Scholars disagree about whether the prophets were protected from defects and 
blemishes before they became prophets. The correct position is that even before 
prophethood, they were protected from ignorance about God and His attributes 
and from any doubt concerning these things. This is clearly illustrated through the 
attacks of Quraysh upon the Prophet in that despite all the things they invented 
against him, there is not one report where the Prophet was reproached by the 
unbelievers for rejecting their gods after having believed in them or rebuking him 
for leaving what he had previously joined them in doing. If this had been the case, 
they would have censured the Prophet for denying what he had worshipped 
previously. That would have been more decisive as an argument than criticising 
him for ordering them to leave their gods and what their fathers were worshipping 
before. 


Likewise, with respect to rebellion (or wrong actions prior to becoming a prophet) 
there is disagreement about whether the prophets were protected from acts of 
rebellion and disobedience before they became prophets. Some deny this 
possibility and others allow it. The sound position is that they were free of every 
fault and were protected from anything which might occasion doubt. Many 
scholars maintain that their personal conduct, even before prophethood has an 
effect on the future mission of the prophets. Thus, a prophet is of impeccable 
conduct and pure spirit, so that nothing should discredit his call and mission. As a 
proof, they cite the fact that God selected His prophets from the cream of 
mankind and nurtured them from childhood, as He did with Musa for example. 
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God said [And that you may be trained under my eye].’ He also said [And they are 
in Our sight the elect, the excellent].* It is therefore crucial that they be sinless 
before and after prophethood. 


Another view holds that sinlessness and infallibility from major and minor sins, 
occurs only after prophethood because mankind is not compelled to follow them 
before prophethood; and that obedience and imitation of them only becomes 
compulsory after revelation has come to them. Despite this, their demeanour does 
not allow them to fall into sin or be carried away into the avenues of obscenities 
and depravity because although they are not infallible before prophethood, they 
are protected by destiny and instinct. . 


|Al Habannaka states:| 
A prophet prior to being chosen as a prophet falls into one of the following: 


1- The Prophet has not yet been assigned any divine code. Infallibility in his case 
does not apply because disobedience and violation is considered only after the 
revelation of the divine code. There is therefore no room for examination 
regarding infallibility or its non-existence, because one’s duty at this point is free 
from responsibility. However, the high temperament of the messenger, his lofty 
spirit and sound intelligence demands that he be a prestigious example for his 
people, in his character, dealings and trustworthiness and that he be free from 
committing evil acts that are detestable to sound reason and upright nature. 


2- The Prophet has been commanded to follow the teachings of a previous 
prophet, like Prophet Lut when he, before prophethood, followed his uncle 
Ibrahim, Or like the prophets of the tribe of Israel who came after Musa, before 
they were inspired with prophethood. In this state, no clear proof of the 
infallibility of the prophets — from major or minor sin, has been recorded. 
However, the biographies of the prophets that record their lives before attaining 
prophethood bear testimony that they were the least likely of men to commit 
either major or minor sin. 


However, if something minor inadvertently escaped them (such as when Musa 
accidentally killed the man), it did not flaw or mar their high character, 
predisposition, pure nature, gentle spirit or the more important future mission 
that was to come. Such minor incidents occurred to establish their humanity in 
the eyes of the people; and to avoid being raised above the level of human beings 


' Quran 20:39. 
: Quran 28:47. 
* An-Nubuwwa wal an-Biyaa’ 54-55. 
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or described with divine attributes that was not fit for them to be attributed with. 
They were in essence, the creation of God. Such minor things occurred to show 
the difference in their conditions before prophethood and their condition after 
they received revelation.' 


The Refutation of Those Who Say That 
Minor Sins Are Permissible For The Prophets 


|Qadi ‘Tyad says:| The jurists, the people of hadith and the theologians who follow 
them who say that it is permissible for the prophets to commit minor wrong 
actions take the literal meaning of many things in the Quran and hadith as a proof 
for their position. If they were to hold to the literal meaning, it would lead them in 
many instances to allowing major wrong actions, to the breaking of consensus and 
to saying things that are not appropriate for a Muslim to say. This is especially the 
case in light of the fact that what they use as proof is disputed in meaning; since 
the meanings may suggest something contradictory to what they state and 
particularly because the Companions said different things. Therefore, since there 
is no consensus on the issue and since the proof used is a matter of dispute, and 
given that there is evidence to indicate the error of their words and the soundness 
of other positions, it is in fact obligatory to abandon that position for what is 
known to be sound. 


To highlight some of these issues is the following. God said about the Prophet, “So 
that God might forgive your past and future wrong actions.” 
interpretations have surfaced in relation to the meaning of this verse. Some 


Various 


commentators held that this does not indicate sin; rather it indicates the 
discretionary judgment of the Prophet when he opted for the less preferred 
option.’ In addition is the verse, “Ask forgiveness for your wrong actions and for 
those of the believers, men and woman.”* Makki said that when the Prophet was 
addressed here, it was his community that was intended. As for the words, “It is 
not for a Prophet to take any captives until he makes wide slaughter in the land. 
You desire the goods of this world and Allah desires the next world. Allah is 
Mighty, Wise.”’ This does not necessitate any wrong action on the part of the 
Prophet. The verse contains clarification about something that was particular to 


' Al-Aqida al-Islamiyya, Abdur-Rahman Hasan Habannaka 338-339. 

’ Quran 48:2. 

* That is, there were times were there were two permissible alternatives and the Prophet 
used his discretion opting for what he thought was best. Later, God would inform him that 
the other option was superior. This is not deemed a sin, but instead indicates his closeness 
to God. (Safwa at-Tafasir, Muhammad Ali Sabuni). 

, Quran 47:19. 

: Quran 8:67. 


239 


WHAT THE PROPHET INFORMED ABOUT [SAM'‘TYAT] 


him and demonstrates the way he was preferred above the other prophets. He 
himself said, “No Prophet before me was given this.” He also said, “Booty was 
made lawful to me and it was not made lawful for any prophet before me.” If it is 
said: what then is the meaning of the words, “You desire the goods of this world?” The 
response is that it is addressed to those among the community in Madina who 
desired such things and whose goal was solely the goods of this world and to 
amass great quantities of them. As for the verse, “He frowned and turned away.” 
It does not assert the existence of any wrong action on the part of the Prophet. 
God informed him that the person to whom he was devoting his attention was one 
of those who would not be purified. If the state of the two men had been revealed 
to him, then it would have been better to have turned to the blind man. What 
caused the Prophet to be occupied with the unbeliever was an act of obedience to 
God. He was conveying His message and extending friendship for the sake of God 
as He had prescribed. It was not an act of rebellion or opposition. What God did, 
in saying what He said to him, was to inform him about the comparative state of 
the two men and the weakness of the unbeliever. He indicated that he should turn 
from him as He said, “It is not your concern if he does net purify himself.” 


With respect to the story of Adam, scholars gave several reasons to Adam eating 
from the forbidden tree. God said, “Adam rebelled against his Lord.”’ One reason 
is that when Adam was prohibited from the tree in the verse, “And do not come 
near this tree,” that he thought it meant that specific tree, so he ate from another 
tree of the same type. In addition, Adam’s offence was in paradise, which was not 
considered an abode of accountability, in spite of the fact that God forbade Him 
from eating from the tree. Thus, his disobedience was not considered open 
defiance as in the case of Satan. However, the most acceptable and likely reason as 
to why Adam ate from the tree is due to forgetfulness as mentioned in the verse, 
“And We made a contract beforehand with Adam, but he forgot and We found on 
his part no firm resolve (to sin).”’ Forgetfulness expiates sin, as the Prophet said, 
“The sin has been removed from my followers who commit unintentional 
mistakes through forgetfulness or through being coerced.” Indeed, forgetfulness 
does not contravene infallibility [‘isma]. In addition, Adam did not intend nor 
resolve to sin as the verse proves: “But he forgot and We did not find him in 
resolve.” This is the conclusion of al-Qurtubi and Ibn al-Arabi.”° 


’ Quran 80:1. 

* Quran 80:7. [Ash-Shifa of Qadi ‘Iyad 324-328]. 
* Quran 20:121. 

* Quran 20:115. 

° Ibn Majah 2043. 

° An-Nubuwwa wal an-Biyaa 64. 
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Concerning the story of Musa and the man he killed, God says that the man was 
one of Musa’s enemies. It is said that he was a Copt who followed the religion of 
Pharaoh. The Quran indicates that all this took place before Musa was a prophet. 
Qatada said that he struck him with his staff without intending to kill him, so 
there was no act of rebellion involved. He said, “This (death) is part of Shaytan’s 
handiwork (who provoked my anger). He said (in regret for having killed him), 
“My Lord, I have wronged myself. Forgive me.” So He forgave him].' According 
to Ibn Jurayh, he said this because he did not have permission to kill until 
commanded to do so. An-Naqgash said that he did not kill the man intentionally, 
but struck him a blow to put a stop to his injustice. He said that this occurred 
before he was a prophet as is indicated by God’s words, “We tried you with many 
trials,’ i.e. tested you with affliction after affliction. It is said that this refers to 
what happened to him with Pharaoh and it is said that it refers to his being placed 
into the basket and thrown in the Nile and other things. 


As for the story of Ibrahim, there are some passages in the Quran and sunna that 
may evidently suggest sin on his part. However, the apparent meaning is not the 
intended meaning because in that case it would contradict other passages. God 
says, “And when the night grew dark upon him he saw a star. He said: This is my 
Lord. But when it set, he said: I do not love things that set. And when he saw the 
moon rising he said: This is my Lord. But when it set he said: Unless my Lord 
guides me, I will surely be one of those who go astray. And when he saw the sun 
rising he said: This is my Lord, this is greater. And when it set he said: O people, I 
am free from all that you associate (with God). I have turned my face toward Him 
who created the heavens and the earth, as one of upright nature, and I am not of 
the idolaters.”* These verses apparently indicate that Ibrahim had doubt about 
God and was ignorant of His greatness. Some people deduce that Ibrahim was 
influenced by the environment of his people and that at first, he worshipped the 
stars, the sun and moon with them. ‘This is plain ignorance and obvious error that 
arises from ignorance concerning the attributes of prophets and unawareness of 
the meanings of Quran. The learned Zamakhshari says, “His people used to 
worship idols, the sun, moon and the heavenly bodies, so he wanted to bring to 
their attention the wrongs of their religion and guide them to the right path by 
means of reason and reflection. He wanted to inform them that proper reflection 
will show that none of these is divine or worthy of worship. He wanted to prove to 
them that all these are but creation and that behind them is a creator who brought 
them into existence, a maker who designed them and a manager who administers 


' Quran 28:15-16. 
* Quran 20:40. 
* Quran 6:76-79. 
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all their affairs. Ibrahim’s saying “This is my Lord” is the statement of one who 
deals equitably with his opponent knowing that he is astray. He repeats his calm 
verbatim without being biased in favour of his own view because this is more 
conductive to establishing the truth and more effective than quarrelling. He then 
takes the offensive, after mentioning his calm and counteracts it with the 
argument, “I do not love things that set,” ie. “I do not love to worship Lords that 
change from one condition to another, move from one place to another and 
become covered by veils as it is the nature of the heavenly bodies.” 


Through the story we see that Ibrahim followed the simplest way to reach his goal. 
He did not directly confront them with error. Clearly, the statements of Ibrahim, 
the friend of God were not an expression of doubt about God or his ignorance of 
the creator; on the contrary they were only to prove the error of his people by 
reason and sound analysis.' It is worth noting another explanation in this regard 
and it is that when Ibrahim said, “This is my Lord,” it was in fact a question 
eliciting negation, and so it means: “How could this be my Lord?!” Az-Zajjaj said, 
“This is my Lord,” means according to what his people used to say, in the same 
way as God says, “Where are my partners?”’-ie. according to what the idol- 
worshippers claim. This clearly indicates that Ibrahim did not worship any of the 
things he mentioned and never associated anything with God.° 


As for Ibrahim’s words when he broke the idols and said, “The biggest one of 
them did this,”* he made it conditional. It is as if he was saying: “If it can speak, it 
did this.” This was to reprimand his people. ‘This is the truth about this matter 
and there is no disagreement concerning it.” As-Sabuni says: “When Ibrahim said 
that the biggest one did it, he was not lying; rather he was presenting a rational 
argument and clear proof to his people in response to their question “Who broke 
these idols?” He pointed to the biggest idol, in order to mock and belittle them 
and their idols. Then, when they were astounded by his speech, he gave them the 
reply that silenced them — “Ask them if they could speak.”” 


Additionally, God’s words to the Prophet, “He found you misguided and guided 
you,” do not refer to the kind of misguidance which implies disbelief. At-Tabari 
said that it refers to misguidance from prophethood to which he was guided. As- 
Suddi and others said that He found him among the people of misguidance, 


' An-Nubuwwa wal an-Biyaa 65-69. 
’ Quran 28:74, 

* Ash-Shifa of Qadi ‘Iyad 290. 

, Quran 21:63. 

° Ash-Shifa of Qadi ‘Iyad 312. 

° Quran 93:7. 
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protected him from it and guided him to belief and right guidance. It is said that 
he was misguided from his Sacred Law [|shari‘a|, ic. you did not know it. 
Misguidance in this case means bewilderment. ‘This is why the Prophet retreated 
to the cave of Hira to seek what would enable him to turn to His Lord and give 
him a Sacred Law and then God guided him to Islam as al-Qushayri has said. It is 
said that it means: “You did not recognise the truth, so He guided you to it.” This 
is what God means when He says, “He taught you what you did not know,”! 
according to Ali ibn Isa ar-Rumani. Ibn ‘Abbas said that he did not have the kind 
of misguidance which constitutes an act of rebellion. It is said that it means that 
God made the matter clear to him by clear proofs. It is said that He found him 
misguided between Makka and Madina and guided him to Madina. It is said that 


He found and guided the misguided by him.” 


|AlHabannaka states:| The texts that evidently indicate some of the prophets to have 
sinned and transgressed may be interpreted in one of the following ways: 1) It is 
not a sin; rather a momentary lapse in judgment after which God advised His 
messenger of that which was more preferred and complete, 2) It is not a sin; rather 
it was a choice between two permissible alternatives, after which God divinely 
advised and directed His messenger to the fact that the second option was 
superior and more beneficial. An example in this regard is the story of when the 
Prophet (God bless him and grant him peace) permitted some of the hypocrites to 
be excused from battle as God said [May God pardon you! Why did you excuse 
them (for staying behind, rather than just leaving them) until it was clear to you 
which of them were telling the truth (in their excuse) and until you knew the liars 
(in that respect)?].° However, the meaning of pardon in the verse is not an 
establishment of sin; rather the meaning is the establishment of no sin to begin 
with. Commentators such as Tafsir al-Jalalayn have also alluded to the point that 
God honoured and elevated His status by beginning His statement with a prayer 
for him, They maintain that pardon came before censure to calm his heart." 


Quran 4:113. 

* Ash-Shifa of Oadi ‘lyad 291. 

* Quran 9:43. 

Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 339. 
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[Abu Hanifa mentions in Al-Figh al-Akbar.| All the prophets (whether they are well- 
known or not, the first being Adam whose prophethood is established through the 
Quran, sunna and consensus as well as the remaining prophets who number 
approximately one hundred and twenty four thousand) are free from major and 
minor sins (i.e. all sins), unbelief (given that it is the greatest sin as God says: “He 
does not forgive the act of attributing partners to Him,”' and evil acts (such as 
fornication, sodomy, theft, accusing innocent persons of adultery, sorcery, running 
from the battle field, taking usury and the wealth of orphans, oppressing the 
people and spreading chaos upon the earth). Moreover, scholars differed 
regarding major sins. Ibn Sirin said, “Everything which God prevented from — is 
regarded a major sin, and the apparent meaning of the verse is sufficient in 
support of this, “Jf you avoid the serious wrong actions you have been forbidden to do.”* 
Moreover, the Musnad of Imam Ahmad mentions that the Prophet was asked 
concerning the number of Prophets and he said, “One hundred and twenty four 
thousand and the messengers are three hundred and thirteen, the first being 
Adam and the last being Muhammad.”" 


However, some lapses and mistakes have proceeded from them (that is, from some of 
the prophets). However, Imam Abu Hanifa said in this respect, “The opted position in our view 
is that no sin came from them during prophethood; whether it was minor or major. However, 
at times they left the preferred act for the good act.” Muhammad (the son of Abdullah, son of 
Abdul-Muttalib, son of Hashim) is the Messenger of God, His Prophet, His Servant 
and Chosen one. He neither worshipped idols, nor associated anything with God, 
not even for the twinkling of an eye, nor did he ever commit a minor or major 
sin.” As for the verse, “Allah pardon you! Why did you excuse them,” 
verse, “Jt is not fitting for a Prophet to take captives.”’ Such verses are in reference to 
leaving the most superior act given the Prophet’s grand status." 


as well as the 


' Quran 4:48. 

* Quran 4:31. 

* Ahmad 5/178-179 | Minah ar-Rawd al-Azhar 171. 

* Ruh al-Bayan 3/119 [Minah ar-Rawd al-Azhar 1/171]. 
” Minah ar-Rawd al-Azhar 178-181. 

° Quran 9:43. 

: Quran 8:67. 

* Minah ar-Rawd al-Azhar181. 
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|Daw al-Ma‘ali says:| As for minor sins, there is no disagreement among A/A/ as-Sunna 
that the prophets are protected from those minor sins that are considered evil and 
vile. As for those minor sins that are not evil or vile, the majority held that such 
acts are not possible intentionally. However, with respect to its occurrence based 
on forgetfulness, two views emerged. [bn Jama‘ah states that disobedience is 
contrary to obedience and the prophets are protected [ma‘sumun| from major and 
minor sins, whether it be intentional or due to forgetfulness. The other view held 
by the Hanafis maintain said that it escaped (some of) them forgetfully.’ 


In sum, the correct position is that even before prophethood, they were protected 
from ignorance about God and His attributes and from any doubt concerning 
these things. With respect to rebellion, the sound position is that they were free of 
every fault and were protected from anything which might occasion doubt. 
Furthermore, the infallibility of the prophets from major and minor sins is an 
established fact, as is evidence by the Quran and demanded by sound reason. 
How can God order mankind to obey them and adopt their lifestyle if they are not 
examples of perfection and models of virtue, chastity and righteousness? If 
sinlessness was not one of their traits we would not have been compelled to follow 
them in each and every action and God knows best. The Quran states |'Those are 
(the) ones whom God guided, so follow their guidance].° 


+ + + 
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' Daw al-Ma‘ali 64. 
- Ouran 6:90. 
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Special Angels And Special People 


Indeed, unique people; namely prophets and messengers are superior than special 
angels; namely, Jibril, Mikail, Israfil, and ‘Isra-il. Furthermore, the special angels 
are deemed superior than the general people, such as Khulafa’ ar-Rashidin and 
others from the Companions;' and the general people are considered superior to 
the general angels due to the statement of God [God did choose Adam and Noah, 
the family of Ibrahim, and the family of Imran above all other beings [‘a/amin]];° 
and ‘alamin includes the angels.’ This was the view of Imam an-Nasafy in his doctrine 
(namely, that general people are superior to general angels); although scholars have 
disagreed on the issue. Verily, none knows the true number of angels except God. 
He said [And none can know the forces of your Lord, except He]." 
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Belief in the Jinns 


The jinn, a creation of God — exist in this world. Their reality is unknown except 
to God; and among them are pious and evil jinns. We do not see them but they see 
us. The Exalted says [He and his tribe see you from a position where you cannot 
see them].’ This is the case to the extent that the Prophet did not see them and did 
not know of their presence when they heard the Quran; rather, he was informed of 
their presence by way of revelation when they heard the Quran being recited from 
him. The Quran states [Say; it has been revealed to me that a company of jinns 
listened (to the Quran). They said, “We have really heard a wonderful Recital!].° 


* The term general in this regard means they are not prophets or messengers. 
* Quran 3:33. 
In this verse, the family of Ibrahim and Imran are considered superior than the ‘alamin 
and angels are part of the ‘alamin. 
? Ouran 74:31. 
” Quran 7:27. 
i Quran 72:1. 
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God created them with an ability to change form and resemble different things, as 
He created for man the ability to change direction in his movements. For man, 
whatever direction he desires to go, he does; and for jinns, it is easy for them to 
acquire whatever form they desire. The jinns are created from fire as God said 
[And He created jinns from fire free of smoke].' 
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Transmitted And Rational Proof Concerning The Existence Of Jinns 


The existence of jinns has legally been established through uninterrupted 
transmission |éawatur| namely, the Quran and pure sunna. 


1- The transmitted proof about the existence of jinns from the Quran is the saying 
of God [Say; it has been revealed to me that a company of jinns listened (to the 
Quran). They said, “We have really heard a wonderful Recital!”].’ 


2- The transmitted proof from the sunna relating to the existence of jinns is the 
following authentic narration. Amir narrated: I asked ‘Alqamah, “Did Abdullah 
ibn Mas‘ud attend with the Prophet on the night of the jinn?” He (Ibn Mas‘ud) 
replied, “None of us went with him, though we lost him in Makkah and we said as 
a result of this — he may have been assassinated or kidnapped, what happened to him?’” So 
we remained in the evil of the night so that when we woke (in the morning) — we saw 
the Prophet coming from the direction of Hira. We then mentioned what had 
occurred that night to the Prophet and he said, “A caller of the jinn came to me 
(inviting him) and I went and recited Quran to them.”’ The Prophet then took us 
and showed us their remains and traces of the fire they had lit. Note: the 
commentator mentioned that Ibn Mas‘ud witnessed the place and the one who 
witnesses is not like the one who hears about it. 


Quran 55:15. Note: their being free from smoke implies that they are free from grossness, 
for smoke is the grosser accompaniment of fire. 

4 Ouran 72:1, 

* Muslim 450. 
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Ash-Sha‘bi said in his narration: they (the jinns) asked the Prophet for food, so the 
Prophet (God bless him and grant him peace) said [All bones upon which the 
name of God has been mentioned will be more in your hands than the meat that 
was previously on it. And all (animal) excrements and droppings is food for your 
animals]. Consequently, the Prophet said to his Companions, “Do not perform 
istinja with bones for it is food for your brothers of the jinn.” 
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3- The rational proof about the existence of jinns is the fact that their being is 
possible [ja 7z| and not impossible. God’s power is linked to that which is possible, 
which is to create what He wants. 
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The ruling upon who does not believe in their existence — Whoever denies the existence of 
jinns is a disbeliever because he has rejected the text of Quran, and has in fact 
denied a complete surah and it is surah a/-/inn, which is present in Allah’s book. 


Supplementary notes 


That Which Concerns the Jinn and Their Traits |A Translation 
From ALAgida Allslamiyya, Mustafa al-Khin And Muhyiddin Mistul. 


1) They are a group or species that differ to the angels. They are created from a 
fusion of fire (flames free of smoke), Concerning the element of which man and 
jinn are created from, God states [He created man (Adam) from dry earth like 
baked clay and He created the (the father of) jinn (Iblis) from a fusion of fire].' 


2) They existed prior to the creation of man. The proof to this is that God said [We 
created mankind out of dried clay formed from fetid black mud. We created the 
jinn before (the creation of Adam) out of fire of a searing wind].’ Likewise is the 
story of Iblis when he was ordered to prostrate to Adam but became proud. God 
said [When We said to the angels, ‘Prostrate yourselves to Adam (and they were 


' Quran 55:14-15. 
* Quran 15:26-27. 
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told to bow, not to prostrate on the ground, as a greeting to him), they prostrated 
with the exception of Iblis. He was one of the jinn and wantonly deviated from his 
Lord’s command].' This clearly indicates that the jinn were created prior to the 
creation of man. 


3) They have offspring. This is indicated in the verse [Do not take him and his 
offspring as protectors apart from Me when they are your enemy?].° God 
confirmed this in the Quran when He mentioned that a band of the jinn heard the 
Quran being recited from the Prophet. God mentioned some of the jinn as male; 
and when there is male amongst them, then there must also be females. This 
therefore dictates offspring. God said [Certain men from among mankind used to 
seek refuge with certain men from among the jinn, but they increased them in 
wickedness].’ Commentators maintain that in the days of ignorance when men 
would camp on their journeys in dangerous places, each man would say: “I seek 
refuge with the master of this place from the evil of its foolish one’s.” 


4) It is from their state that they see us from where we do not see them. God said 
[He (Shaytan) and his tribe (his armies) see you from where you do not see them. 
We have made the shaytans friends of those who do not believe].‘ Note: this is the 
general norm, However, there is no obstacle from the possibility of seeing them in 
extraordinary circumstances or under special conditions. 


5) They are created with the faculty of knowledge and understanding and with free 
will and the ability to choose. They are therefore held accountable to believe and 
worship and are ordered to abstain from disbelief and disobedience. Many of the 
statements of accountability in the Quran combines both man and jinn. God said 
[I created jinn and man only to worship Me].’ He also says [O company of jinn 
and men! Did not messengers come to you from among you relating My signs to 
you and warning you of the encounter of this day of yours? They will say, “We 
testify against ourselves.” The life of this world deluded them and they testify 
against themselves that they were unbelievers]." 


6) They are of two types: believers and non-believers. Indeed, this corresponds with 
the grant of free will and the capacity to choose. The disbelievers of them are 
shaytans and they are the soldiers of the first Shaytan whose name is Iblis the 
cursed. He was the first to disobey the command of God and the first among them 


* Quran 18:50. 
* Quran 18:50. 
* Quran 72:6. 
. Quran 7:27. 
> Quran 51:56. 
° Ouran 6:130. 
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to refuse the blessing of God. The Exalted says [Some of us are Muslims and some 
are deviators. Those who have become Muslim are those who sought right 


guidance.’ 


7) On the Day of Judgment, they shall be resurrected and reckoned with over their 
deeds after which they will either be rewarded or punished. God said [On the Day 
He gathers them (creation) all together (and it will be said to them): “O company 
of jinn! You gained many followers among mankind (by misleading them).” And 
their friend among mankind (who believed them) will say: “Our Lord, we took 
benefit from each other and now we have reached the term which you appointed 
for us.” He (God) will say: “The fire is your home. You will be in it timelessly, 
forever, except as God wills.”* Your Lord is All-Wise, All-Knowing].” 


8) They have great abilities and skills of exceptional craftsmanship. God made the 
jinn subservient to Sulayman as they undertook the construction of grand and 
large structures, amazing works such as large statues (made of brass, glass and 
marble, as making images was not prohibited in their religion), huge dishes like 
cisterns (big enough for a thousand people), high arches (i.e. tall structures which 
could be climbed by means of ladders) and so forth. God said [They made for him 
anything he wished: high arches, huge dishes like cisterns, great built-in cooking 
vats. ‘Work, family of Dawud!’ But very few of My slaves are thankful]. 


9) The jinn prior to the advent of Muhammad ((God bless him and grant him 
peace)) would eavesdrop on the sayings of the angels in the heaven and would 
then relay such information to their human connection upon the earth. Ibn ‘Abbas 
said: “The jinn would intentionally venture the heavens during the period of Jesus 
and Muhammad and would listen to the news of the heavens. They would then 
relay this information to fortune-tellers and priests. But when Muhammad was 
sent, the heavens became shielded and guarded.” Imam al-Qurtubi said that Ibn 
‘Abbas said, “The shaytans were not shielded from the heavens. They would enter 
it and relay its information to the fortunetellers and clergymen with nine 
additional pieces of information which the people of the earth would talk about. 
However, one piece of that information would be correct while nine others were 
false. Therefore, when they observed something that was found to be true, they 
believed whatever the jinn came with. When Jesus the son of Maryam was born, 
they were prevented from three heavens and when Muhammad was born, they 


' Quran72:14. 

* Note: Ibn ‘Abbas said that the exception is for those who God knows to have some belief 
in their hearts. [Tafsir al-Jalalayn 314]. 

* Quran 6:128. 

* Quran 34:13. 


250 


WHAT THE PROPHET INFORMED ABOUT [SAM‘TYAT] 


were prevented from all. And there is not one of them who attempts to hear except 
that they are struck down by meteors or stars.”» God mentions a band of the jinn 
that believed in Muhammad [(The jinn said:) We tried, as usual, to travel to 


ay] 


heaven (to eavesdrop) in search of news but found it filled with fierce guards and 
meteors. We used to sit there on special seats to listen in (before Muhammad was 
sent) but anyone listening now finds a fiery meteor in wait for him].” 


10) They eat foodstuff, though we do not know how nor the essence of it. However, 
God granted them provisions in bones, the dung of animals and charcoal. The 
Prophet ((God bless him and grant him peace)) prevented us from cleaning our 
private parts with bones or dung of animals saying, “Do not perform istinja with 
dung or bones, for it is provision for your brothers of the jinn.” 


11) They have the ability to change form into various shapes in a way that humans 
can see them according to human vision. This is in harmony with the sound 
hadith mentioned in Bukhari narrated by Abu Hurairah. Abu Hurairah narrated 
that the Prophet gave him the responsibility of looking after the charity of 
Ramadan. However, a being came along and began to steel handfuls of foodstuff 
stealthily. Abu Hurairah took hold of him and said, “By God, I will take you to 
God’s Messenger.” He said, “I am needy and have many dependents and I am in 
great need.” Abu Hurairah then released him and in the morning God’s 
Messenger asked Abu Hurairah, “What did you do with the prisoner yesterday?” 
Abu Hurairah said, “The person complained of being needy, so I pitied him and 
let him go.” The Prophet said, “Indeed, he told you a lie and he will come again.” 
Abu Hurairah believed that he would show again as the Prophet said that he 
would return, so he waited watchfully and when he emerged and began to steal 
foodstuff, Abu Hurairah caught him and said, “I will definitely take you to the 
Prophet.” He said, “Leave me, for I am needy and have many dependents. I 
promise that I will not come back again.” Abu Hurairah pitied him once more and 
let him go. In the morning, the Prophet asked, “What did you do with the 
prisoner?” Abu Hurairah responded, “O Prophet! He complained of his great 
need and of too many dependents, so I took pity upon him and released him.” 
The Prophet said, “Verily, he told you a lie and he will return.” Abu Hurairah 
then waited for him attentively for the third time and when he appeared and 
began stealing handfuls of foodstuffs, he caught hold of him and said, “I will 


surely take you to God’s Messenger as it is the third time you promise and return.” 


' Al-Agida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 542. 

. Quran 72:8-9. 

* Tirmidhi 18. 

* The Prophet was divinely inspired about the whole story and this was the reason he asked 
Abu Hurairah, though Abu Hurairah told him nothing. 
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He said, “Leave me and I will teach you some words with which God will benefit 
you.” Abu Hurairah asked, “What are they?” He replied, “When you go to bed, 
recite the verse al-Kursi until you finish the whole verse. If you do so, God will 
appoint guard for you who will stay with you and no satan will come near you 
until morning.” So Abu Hurairah released him. In the morning, the Prophet asked 
him, “What did your prisoner do yesterday?” Abu Hurairah replied, “He claimed 
that he would teach me some words by which God will benefit me, so I let him 
go.” ‘The Prophet asked, “What are they?” Abu Hurairah answered, “He said to 
me that whenever I sleep, I should recite the verse al-Kursi from the beginning 
until its end and that if I do so, God will appoint a guard for me who will stay with 
me and no satan will come near until morning.” The Prophet said, “He really 
spoke the truth, although he is an absolute liar. Do you know who you were 
talking to these three nights, OQ Abu Hurairah?” Abu Hurairah said, “No.” The 
Prophet said, “It was a shaytan.”! 


In addition is the fact that the jinn would appear to Sulayman and he would 
employ them in grand works. Likewise, he had authority over the disobedient ones 
who were consequently bonded in chains. God says [And other of them, yoked 
together in chains].’ 


Moreover, in saying that it is possible for jinn to take on various forms; indeed, 
these forms remain restricted to a dense area or environment that allows man the 
ability to see them. It does not mean that they may change into whatever form 
they want as some may imagine. Fakhr ar-Razi said: “Some of the scholars state 
that if the jinn were capable of taking the form in any picture they desired, then it 
would be obligatory to remove the trust from man on the basis that one would 
imagine when looking at his wife and child that it is in fact a jinn that has taken 


their form. On this basis, one would not be able to trust any person.” 


' Bukhari 2311. 

* Quran 38:38. 

* Mafatih al-Ghayb, ar-Razi 14/54 | Al-Agqida al-Islamiyya - Mustafa al-Khin and 
Muhyiddin Mistu 545, 
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Do The Shayatin Have Control Over Man 
Concerning His Beliefs, Will And Actions? ' 


With respect to the notion of the shayatin having control or power over mankind in 
his beliefs and his will toward disobedient actions — then certainly there is no 
avenue or access for them in this regard, because God has prevented them from 
this and has not given them authority over the offspring of Adam. This is so the 
will of mankind remain free with respect to choosing the right or wrong path. 
Indeed, God said to the head of the shaytans [You have no authority over any of 
My slaves (the believers) except for the misled who follow you].* However, the 
actions of Shaytan concerning man are restricted to scruples or whispers; although 
such scruples are discarded in the face of firmness and strong will towards God — 
that is achieved through seeking His protection, invocations and fulfillment of His 


commands. 


As for the associates of Shaytan, they are the ones whom respond to the whispers 
and coordinate with them at which point the shayaiin gain influence over them and 
lead them further astray beautifying acts of disobedience. God informs us about 
the speech with Shaytan [He said, “My Lord, grant me a reprieve until the Day 
they are raised again.” He said, “You are among the reprieved until the Day whose 
time is known.” He said, “My Lord, because You misled me, I will make things on 
the earth (acts of disobedience) seem good to them and I will mislead them all, 
every one of them, except Your slaves among them who are sincere.” ].” 


Likewise, testimony to fact that the actions of Shaytan are limited to silent 
scruples as well as his calls to disobedience within man — is his statement on the 
Day of Judgment of being absolved and free of man’s actions. God says |When the 
affair is decided, Shaytan will say, “God has made you a promise — a promise of 
truth, and I made you a promise but broke my promise. I had no authority over 
you (to compel you to follow me) except that I called you and you responded to 
me. Do not, therefore, blame me but blame yourselves. I cannot come to your aid 
nor you to mine. I reject the way you associated me (and made me a partner) with 
God before.” (God then says) The wrongdoers will have a painful punishment].* 


Contrary to the scruples and silent whispers of Shaytan that call one to disobey 
God, there is a counter balance that calls one to good and it is through an angel 
from among the angels. Abdullah Ibn Mas‘ud narrated that the Prophet said, 
“Indeed, the Shaytan has an effect on the son of Adam, and the angel also has an 


' Translated from Al-Aqida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 545-546, 
* Quran 15:42. 

* Quran 15:36-40. 

* Quran 14:22. 
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effect. As for Shaytan, it is by threatening evil repercussions and rejecting the 
truth, As for the effect of the angel, it is his promise of a good end and believing in 
the truth. Whoever finds that — let him know that it is from God, and let him 
praise God for it. Whoever finds other than that, then let him seek refuge with 
God from the Shaytan (the outcast) and recite the verse: ‘Shaytan threatens you 


ar 


with poverty and orders you to commit evil deeds. 
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Belief In Other Hidden Things 

The Soul |ruh| and Mind | ‘aql| 
The soul created by God (is real and) present. None knows its realty except Him. 
God said [They (the Jews) ask you concerning the soul. Say (to them): ‘The soul is 
my Lord’s concern. You have only been given little knowledge (in relation to 
God’s knowledge).’|.* Verily, its location in man is unknown except to God, the 
One who created the souls before the creation of man and said to them |Am I not 
your Lord? They said, “Yes!”]. It is therefore created and will remain by the will of 
God. Concerning its reality, some scholars differed; the companions of Imam 


Malik said, “It is a representation that corresponds with one’s body.” And God 
knows best. 
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The mind is a light for the soul. With it, the soul understands knowledge which is 
known by necessity as well as knowledge which is reflected upon. None knows its 
reality except God. Due to this, it is necessary not to delve into the matters of the 
soul and mind and leave them to God. 


' Tirmidhi 2988. 
* Quran 17: 85. 
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Belief in the Throne, Kursi, Pen and Preserved Tablet 


The throne |‘arsh| is a great physical structure that God created and only He knows 
its reality. His creation of the throne was not for the purpose of sitting on, for 
glory be to God who is transcendent of occupying a place and time or being 
similar to His creation.’ The Exalted states [And the angels will be on its sides, 
and eight will, that day, bear the throne of your Lord above them].* The kursi is a 
great physical structure,” though is smaller than the throne. Its reality rests with 
God. Equally, the creation of the kursi was not for the purpose of sitting on. He 
says [His kursi extends over the heavens and the earth]." 
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The pen |galam| is a physical structure God created and only He is apprised of its 
reality. It has been narrated from Ibn ‘Abbas that he said, “When God first 
created the pen, he said, “Write.” It said, “What shall I write?” He said, “Write all 
that is to occur until the Day of Resurrection.” Consequently, it wrote what will 
occur from that day until the Day of Reckoning with what God willed. God said 
[Nun. By the Pen and by the (Record) which (men) write].’ The Prophet said, “The 
pen has been lifted and the pages have dried.” 


' The throne is a symbol of power and authority and to assert that it is required for 
direction or a place for Him, rather than an indication of loftiness, greatness and authority 
is to imply that He is need of what He creates, and this is impossible. God exists 
independently free of His creation. It is He who allows the throne to stand. He said [He is 
the Lord of the supreme throne]. [Quran 9:129]. 

* Quran 69:17. 

* Kursi: literally chair. This is different to His throne. The Prophet (God bless him and 
grant him peace) said, “The kursi compared to the throne is like a ring thrown out upon the 
open space of the desert.” 

* Quran 2:255, 

> Quran 68:1. 

° Abu Dawud 4299/4400 | Tirmidhi 2518. 
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Paradise is the place of remainder that God created for the blessed ones. It has 
within it that which the soul craves and the eyes desire. One will see what he never 
imagined. God described it as something complete in excellence mentioning its 
rivers, trees, fruits, wives, children and eternal comfort. He says [Reclining in it on 
couches, they will experience their neither burning sun nor bitter cold. Its shading 
branches will droop down over them (close at hand from a place which they 
cannot see), its ripe fruit hanging ready to be picked. Vessels of silver and goblets 
of pure crystal will be passed round among them — crystalline silver (made of 
silver so fine that it is like glass in its transparency); they have measured them very 
exactly. (Those who pass them around have measured the amount very exactly so 
that they contain the amount which they want to drink, no more and no less; and 
it is the most delicious drink). They will be given there a cup (of wine) to drink 
mixed with the warmth of vinegar. In it there is a flowing spring called Salsabil (a 
spring whose water is like zanjabil (ginger)). Ageless youth (who never grow old) 
will circulate among them, serving them. Seeing them (because of their beauty and 
how they are dispersed) you would think them scattered pearls. Seeing them (in 
the garden), you see delight and a great kingdom. They will wear green garments 
of fine silk and rich (silk) brocade. They will be adorned with silver bracelets. And 
their Lord will give them a pure draught to drink (extremely pure and clean, 
which is not the case with the wine of this world). This is your reward. Your 
striving is full acknowledged].' In it there is no worship, prayer, or fasting because 
it is the place of reward, while this life is the place of test, trial and tribulation. _ 


' Quran 76:13-22. 
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Paradise has seven levels: al-Firdas, “Adnin, Al-Khuld, An-Na‘im, Al-Ma’wah, Dar 
as-Salam, and Dar al-Jalal. It has been said that there are four, and that some are 
linked to others. In addition, the place termed al-Wasilah (a high station in paradise 
underneath it where the rivers flow forth) is the place where we will see the Prophet 
((God bless him and grant him peace)), his Companions and ahbab.' The servant 
in paradise be they male or female will be in the pinnacle of their youth around 
the age of thirty, at the peak of their beauty. It was due to this that the Prophet 
said jokingly (but truthfully) to the old lady, “You will not enter paradise old, but 
you will enter it young.” 


Supplementary notes 
The First And Last Person To Enter Paradise 


The first person to enter paradise is Prophet Muhammad ((God bless him and 
grant him peace)). Anas narrated: The Messenger ((God bless him and grant him 
peace)) said [(On the Day of Judgment) I would come to the gate of paradise, and 
ask its keeper to open it. The keeper would ask: “Who are you?” I will answer: 
“Muhammad.” He will say, “I have been ordered not to open (the doors) but for 


you, and not for anyone before you.”}.’ 


The Prophet ((God bless him and grant him peace)) said [I know the person who 
will be the last to come out of the (hell) fire, and the last to enter paradise. He will 
be a man who will come out of the hell-fire crawling, and God will say to him, “Go 
and enter paradise.” He will go to it, but it will appear to him as if it had been 
filled, and then he will return and say, “O Lord, I have found it full.” God will say, 
“Go and enter paradise, and you will have what equals the world and ten times as 
much (or: you will have as much as ten times the like of the world).” On that, the 
man will say, “Do you mock at me (or laugh at me) though You are the King?” I 
saw the Messenger (while saying that) smiling till his premolar teeth were 
apparent. It is said, that this will be the lowest degree amongst the people of 
paradise].” 


' The ahbab are those who accept Islam believing in Prophet Muhammad without seeing 
him (God bless him and grant him peace). 

* Muslim 197. 

* Bukhari 6571. 


2959 


WHAT THE PROPHET INFORMED ABOUT [SAMTYAT] 


oh yal Le dil & pvany VY ald BE A >Le Lgsle 5 platy poll Leo 93 p 080 gm p0 aeaihl GlLall slo 2 yb 
shy 389 csi Goly come ays 6 BF Obey Leas pret! Mel ae CLES Kby 6 Oy eh be Oskedy 
bone ee gp opr ye SAI dey Le JS 5 Gh BpF JS fos) LLG SU rg fal oe Ce pie 
crea [AS) SLs SY sgt WE Soll Oa eel > led Opell se Vs dell OV 3 OU 
Lead ube: aif Lrcle Lege BIS oye SS 6 ce Wal Sf Wie (ILI LA La ab Lo gle gal ro gle 
L ope ge VAIS OMS oye Ud WHS [Sy e SU gE Vg GH AUS hey tts ace des gl lier ti de 

Colds oh AUS b go le pas g a AS te OT die Y bt O}) DLS SU a guy al 


The fire is real, present and is the place of punishment for its residents. Its fuel is 
men and stones; and it includes seven levels, the highest being al-Jahim. Within 
hell, there are valleys that burn. There is a great valley called ‘wayl’ due to which 
the people of the fire seek refuge from. God says | Wayl (woe) to every fault finding 
backbiter].' Note: the word wayl may mean punishment or a valley in hell. 


Verily, all the blessings that are found in the garden, its opposite is found in the 
fire from the methods [and mechanisms] of punishment. The residents of the fire 
will not perish therein, even if they desire death; they will not find it. The Quran 
states [As often as their skins are roasted through. We shall change them for fresh 
skins, that they may taste the chastisement].* Its residents will remain like this 
forever. 


However, the disobedient believer will be punished in the fire according to his 
degree of disobedience, or he may be pardoned and entered into paradise. In any 
case, the believer will not dwell eternally in the fire. ‘Though the disbeliever that 
did not believe in God and His Prophet will remain in the fire forever. The Quran 
states [God forgives not (the sin of) joining other gods with Him; but He forgives 
whom He pleases other sins than this]. 
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* Quran 104:1. 
+ Quran 4:56. 
Quran 4:116. 
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The fire of the hereafter is not like the fire of this world. The fire of the hereafter 
kindled for one thousand years until it turned red and another thousand until it 
turned white and another thousand until it turned black; and now it is pitch black 
as is narrated in the hadith. In addition, God strengthens the bodies of those 
subject to punishment to the extent that the tooth of a disbeliever is the size of the 
mountain of Uhud in order to bear the worst punishment. 


Supplementary notes 


|ALKhin states:| Those who are cast into the fire on their faces will be surrounded 
by fire. Above them will be fire; below them will be fire; on their right will be fire; 
on their left will be fire. Their food and drink will be fire. Their clothing will be 
fire. As for their food, it is of three types: 


The first is zaggum. God said [Then moreover, you the erring one, the deniers will 
eat the trees of zaggum. Then you will fill your bellies therewith].' They will 
therefore not eat one or two mouthfuls; rather they will fill their bellies. Indeed, 
the tree of zaggum has been described in the Quran. The verse reads [Verily, the 
tree of zaggum will be the food of the sinners. Like boiling oil, it will boil in the 
bellies like the boiling of scalding water].’ God also says [Verily, it is a tree that 
springs out from the bottom of hell-fire. The shoots of its fruit-stalks are like the 
heads of shaytans].’ 


The second type is termed dari. God states [No food will there be for them but a 
poisonous thorny plant [dari], which will neither nourish nor avail against 
hunger].* This is a thorny plant that Quraysh called ash-Sharbaq if it was moist. 
When it dries, it is called dari. No animal comes near it due to its poisonous 
nature. 


The third is ghislin. God mentions [Therefore, here today he has neither friend nor 
any food except the foul pus from the washing of wounds, which none shall eat 
but those who sin].’ This is the pus that flows forth from the bodies of the people 
of the fire and their private areas. As for their drink, it is termed Hamim. God 
says [But those who disbelieved will have a drink of boiling fluids].° 


' Quran 56:51-54. 

* Quran 44:43-46. 

* Quran 37:64-65. 

Quran 88:6-7. 

° Quran 69:36-37. 

* Quran 10:4 | Al-Agida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu 453-454. 
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Note: whoever rejects paradise and hell-fire is deemed a disbeliever [Aajir] because 
he has denied the clear text of the Quran and sunna. From a rational aspect, is it 
reasonable that God leave an oppressor or an obedient person without 
punishment or reward for their actions? Hence, there is certainly a garden and fire 
to give complete reward or punishment for one’s actions. The Exalted says |Every 
soul will be (held) in pledge for its deeds].' 
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The Young: As for the young believers, those who have not yet acquired the status 
(or age) of responsibility [¢aklif|, they will not enter the hell-fire and will enter 
paradise because they are not accountable; and God knows best. As for the child 
unbelievers, there is disagreement on the issue which is mentioned at great length 
in other books. 


Supplementary notes 


[Kitab Sharh as-Sawi maintains:| If one dies prior to maturity, then he is saved even if 
it is the children of unbelievers; and they will not be punished for their unbelief. 
However, if one suffers insanity after acquiring maturity |budugh| and he was an 
unbeliever, after which he dies in that state, then he will not be saved? 


|As.Sawi adds:| ‘There are varying views about the children of unbelievers. One view 
holds that they will go to paradise, and they used the hadith of Samurah as proof 
that the Prophet ((God bless him and grant him peace)) saw Ibrahim (peace be 
upon him) on the night of the Ascension [Mi‘raj| and with him were believing and 
unbelieving children. The second view maintains that they will follow their parents 
on the basis of the hadith that was narrated from Abdullah ibn Abi Qays that he 
went to A’ishah and asked about the offspring of the unbelievers and she said that 
the Prophet said [They will follow their parents]. She said, “O Messenger of God, 
without deeds?” and the Prophet replied [God knows what they would do]. The 
third view is to halt from giving a verdict and leave their matter to God (as Abu 
Hanifa did), and this third group relied upon the words of the hadith mentioned 


; Quran 74:38. 
* Kitab Sharh as-Sawi 99. 
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above [God knows what they would do], which is related in Bukhari and Muslim. 
It is narrated from Ibn Abidin in his Hashia from Ibn Hamam: The scholars 
differed about the offspring of unbelieving children and about their entry into 
paradise or hell-fire. Abu Hanifa and others stopped short of giving a view on the 
matter. The path therefore is to assign the matter to God [fafwid]. However, Imam 
Muhammad ibn al-Hasan said, “And know that God will not punish anyone 
without sin.”’ 


+ + + 
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Belief In The Last Day |yawm al-akhir| 
The Ruling On Believing In The Last Day |akhir| 


It is termed the last day |yawm alakhir| because it is the last of the days of the 
world (and it is called day because it is not followed by night). It is called The Day of 
Rising |giyamah| because the people are resurrected from their graves. It is termed 
The Day of Release |nashr| because the people come out from it. It has many 
names. It is obligatory to believe,’ that there will be a great day, a day that will 
make the children grey headed due to the distress and difficulty. God says [On a 
Day (i.e. the Resurrection) that will make the children grey headed].* The people 
will be resurrected from their graves and gathered for the judgment. Thereafter, 
they will be taken to either paradise or hell-fire. God said [Does he not know, when 
that which is in the graves is scattered abroad, And that which is (locked up) in 
(human) breasts is made manifest, that their Lord had been well-acquainted with 
them, (even to) that Day?].’ 


' See Rad al-Muhtar ‘ala Dar al-Mukhtar; 1/572 | Kitab Sharh as-Sawi 99. 
* Belief means to be convinced that it will come to pass with all it implies. 
e Quran 73:17. 

* Ouran 100:9-11. 
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Supplementary notes 


|Al-Habannaka states:| With respect to the last day, there are many names by which 
it is known that have been mentioned in the Quran. They are as follows: the Day 
of Resurrection [ba th]. The Day of Exit [alkhuruj|. The Day of Rising [al-giyamahl. 
The Day of Religion [din] — because on that day there will be condemnation and 
censure as well as reward and commendation regarding the actions of the 
creation. The Day of Separation [fas/| — because during that day there will be a 
separation of justice between the people. The Day of Gathering |hashr| and the 
Day of Assembly |jam‘| — because that day, the creation will be gathered in the 
place they will be judged. The Day of Reckoning [hisab]. The Day of Threat |wa td] 
— because during that day there is the realisation and establishment of God’s 
threat to the unbelievers. The Day of Restriction [Aasra] — because there will be 
restriction and limitation upon the unbelievers and disobedient owing to their 
exceeding the limits of God. The Day of Eternalness |khulud| — because life on this 
day for those who were morally responsible [mukaillifin|] in the world will be an 
eternal one. 


In addition, other names have been mentioned though they are called by the term 
‘place’ |dar| instead of the term ‘day’. Examples are: The Last Place [dar alakhir. 
The Place of Settlement and Remainder [dar al-garar| — because here, there is 
eternal remainder and residence without end. The Place of Perpetuity [dar al-khuld| 
— given that residence in it is eternal. 


Moreover, there are other names that have been transmitted which indicate the 
meaning of that great day. All such names imply the Resurrection and they are as 
follows: al-Wagi‘a |literally: The Event]. A-Haagah |The Undeniable / Certain]. AL 
Qari‘ah |The Crashing Blow / The Striking Hour]. A-GAashiya |The Overwhelmer]. 
At-Tamah |The Catastrophe]. ALAzifa [Doomsday].’ 
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On that Day, God will take the rights of the oppressed from the oppressor even 
from the animals. The disbeliever will say that day: “I wish that I were dirt.” 
Subsequently, those designated for paradise will be taken to paradise where they 
will reside there forever and those designated for the fire will be taken to the fire. 
As for the prophets, the martyrs, and the truthful [siddigun—such as Abu Bakr|, they 


will be taken to the garden without question or punishment. 


' Al-Agida al-Islamiyya, Abdur-Rahman Hasan Habannaka 538-539. 
Quran 78:40. 
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The Signs Of The End Of Time 


1) The appearance of the mahdi, whose name is Muhammad ibn Abdillah from the 
chain of Prophet Muhammad ((God bless him and grant him peace)). He will first 
appear in Makkah and Madina, then will go to Bait al-Maqdis (Jerusalem). 


2) The coming of Jesus. However, he will judge with the laws of Islam and will be 
joined to the Mahdi. Abu Hurairah reported that the Prophet said [By Him in 
whose hands my soul is, surely (Jesus) the son of Maryam will shortly descend 
amongst you (Muslims) and will judge mankind justly by the law of the Quran (as 
a just ruler); he will break the Cross and kill the pigs and there will be no jizya (i.e. 
taxation taken from non-Muslims). Money will be in abundance so that nobody 
will accept it, and a single prostration to God will be better than the world and 
whatever is in it].' 


Jesus will meet the Mahdi when the call for commencement of the prayer has been 
called and the Mahdi will gesture to Jesus to lead the prayer, but he will refuse 
saying that the call to commence was made for the Mahdi, and thus he is more 
rightful for the position in that situation. Equally, he will follow the Mahdi in 
order to show adherence to our beloved Prophet, as was indicated to by Prophet 
Muhammad in the hadith, “If Jesus were here, he would have followed me.” 
Moreover, Sharh al-‘Aga-id states: “The most sound view is that Jesus will pray 
with the people and will lead them in prayer and the Mahdi will follow him 
because he (Jesus) is of higher status and his position as imam is superior.” Al-Oari 
states that this view does not oppose what was mentioned earlier.” 


3) The appearance of the Dajjal (anti-Christ), who will be killed by Jesus. While in 
Jerusalem, the antichrist will besiege him and Jesus will descend from the eastern 
minaret in Damascus and begin to fight him. He will kill the antichrist. Hudhaifa 
(God be pleased with him) reported that the Messenger said [Ad-Dajjal is blind in 
the left eye with thick hair and there will be a garden and fire with him and his 


' Bukhari 3448. 
* Musnad Imam Ahmad 3/338 | Minah ar-Rawd al-Azhar 325. 
* Minah ar-Rawd al-Azhar 326. 
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fire will be garden and his garden will be fire].' In another narration Anas ibn 
Malik reported the Prophet saying [There is never a prophet who has not warned 
the Ummah of that one eyed liar; behold he is one eyed and your Lord is not one 
eyed. On his forehead are the letters (standing for the word unbeliever)|.” 


4) The appearance of Yajuj and Ma juj. They will eventually be destroyed by the 
blessing of Jesus’ supplication against them. God says [Until, when Ya’juj and 
Ma’juj are let loose (from their barrier) and they swoop down from every mound. 
And the true promise (Day of Resurrection) shall draw near (of fulfilment), Then 
(when mankind is resurrected from their graves), you will see the eyes of the 
disbelievers fixedly staring in horror].” 

5) A beast will appear and talk to the people prior to the hour. It will distinguish 
the believer from the unbeliever. It will call the believer by the traits that signify 
him to be a believer and it will call the disbeliever by that which indicate him to be 
a disbeliever. At that time, belief will be of no benefit unless one believed in the 
truth beforehand. God states [And when the word (of torment) is fulfilled against 
them, We shall bring out from the earth a beast for them, to speak to them 
because mankind had no certainty about our signs]. 


6) The sun will rise from the west. This is most probably the beginning of the 
disorder and confusion of the people because the rising of the sun from the west is 
among the last signs of the hour. The rising of the sun from its west is established 
in the Quran and is explained in the sunna of the Prophet ((God bless him and 
grant him peace)). God said [What are they (the deniers) waiting for but for the 
angels to come to them (to take their souls) or for (the command of) your Lord (the 
punishment) to come, or for one of your Lord’s signs to come? On the day that 
one of your Lord’s signs does come, no belief (that any) being professes will be of 
use to it, if it did not believe or earn good deeds in its belief. Say: “Wait then. We 
too are waiting (for that).”].° The Prophet (God bless him and grant him peace) 
said, “Hasten to do good deeds before six things happen: the rising of the sun 
from the west, the smoke, the anti-Christ |ad-Dajjal|, the beast and (the death) of 
one of you or the general turmoil.”° 


7) A smoke will remain upon the earth for forty days. This event is established in 
the sunna as mentioned in the hadith above. 


' Muslim 2934. 
* Muslim 2933 

* Quran 21:96-97. 
, Quran 27:82. 

° Quran 6:158 

° Muslim 2947. 
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8) The battle of the Ka*bah 

9) The Quran will be lifted from the breast of man and from the pages. This will 
occur prior to the end of time. 

10) There will be three collapses of the earth: one will appear in the east, one in the 
west of the globe and another in the Arab Peninsula. 


Supplementary notes 


[Mustafa al-Khin states:| A sound narration is reported by Muslim, Tirmidhi, and 
Abu Dawud from Hudhayfa ibn al-Yaman who said that the Prophet said while we 
were pondering. He said, “What are you pondering about?” They (the 
Companions) said, “We are pondering the hour.” The Prophet said, “It will not 
come until it is preceded by ten signs.” He mentioned The Smoke, Daijjal, Beast, 
the rising of the sun from the west, the descending of Jesus ibn Maryam, Ya’juj 
and Ma’juj, three collapses of the earth (or quakes): one in the east, one in the west 
and one in the Arabian Peninsula. The last is a fire that will appear from Yemen 
that will drive people to the Place of Gathering.’ 


The Signs In Their Order ° 
1- The Emergence Of The Dajjal 


i) The term dajjal is taken from dajal (J+!) ) which means to lie. He was given this 
term given that he is a liar who conceals the truth with falsehood. 


ii) His description is as the Prophet described. He is short, bulky, red-faced, and 
blind in his left eye which is concealed by a thick piece of leather. As for his right 
eye, it is protruding. He has thick curly hair on top of his head which is repulsive; 
and there is a gap between his legs when he walks. A narration in Muslim from 
Hudhayfa states that the Prophet said, “The Dajjal is blind of one eye and there is 
written between his eyes the word — kafir — which every Muslim will be able to 
read.? Furthermore, there is a narration from Ibn Umar who said that the Prophet 
said, “While sleeping near the ka‘bah last night, I saw (in my dream) a chubby 
man who had very curly hair and was blind in his right eye,’ as if his eye was a 
bulging grape. I asked, ‘Who is this?’ They replied, “The Daijjal.’” 


' Muslim 2901 | Abu Dawud 4311 | Tirmidhi 2182 | Ibn Majah 4041. 

* Translated from Al-Agida al-Islamiyya, Mustafa al-Khin. 

* Muslim 2933. 

* Both eyes of the Daijjal will be defective. The left eye will be effaced and the right eye will 
be bulging out. Thus, there is no contradiction between the narration of Ibn Umar that he 
will be blind in his right eye, and that of Hudhayfa that he will be blind in the left eye. 

° Muslim 169. 
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iii) The place he will emerge from and his wandering upon the earth. Indeed, the narrations 
agree that the Dajjal will emerge from the eastern region of the world. The 
Prophet said, “He (the Dajjal) will appear from what is between the Sham region 
and Iraq, causing devastation toward the right and left.”’ Moreover, Abu Hurairah 
narrated that the Prophet said, “Faith is Yemeni; and disbelief is from the 
direction of the east. Tranquillity is for the people of sheep, and wickedness is in 
those who boast among the people of horses and the people of camels. The Dajjal 
will come and when he reaches behind Uhud, the angels will turn his face to the 
direction of the Sham and it is there that he will be destroyed.”* 


After this, the Dajjal will head west-wards and will pass Asbahan where seventy 
thousand Jews will join him. Anas ibn Malik narrated that the Prophet said, “The 
Dajjal will be followed by seventy thousand Jews of Asbahan wearing Persian 
shawls.”* After heading west, he enters along the way — cities, towns and villages 
and is joined by the wrongdoers. However, he is unable to enter two cities, namely 
Makkah and Madina which God will prevent him from entering. 


iv) His call as indicated to in hadith will be one of preaching divinity given that he 
will perform amazing actions giving him power over the weak minded and those 
weak in faith. He will turn such people away from faith and this is what the 
Prophet ((God bless him and grant him peace)) warned his nation of. 


v) The length of his remaining upon the earth and his end. ‘The Companions asked the 
Prophet about the length of the Dajjal’s remainder and he said to them that it will 
be forty days, after which he explained this. He continued by saying that Jesus will 
kill him in Palestine at the gate of Ludd. 


2- The Appearance Of Jesus 


i) Verily, Jesus the son of Maryam did not die, and was neither killed nor 
crucified. The Quran states this truth and the fact that he remains alive and that 
God raised him up. The verse reads [And for their unbelief (in Jesus) and their 
utterance of a monstrous slander against Maryam and their boastfully saying, “We 
killed the Messiah, Jesus the son of Maryam, Messenger of God” (as they claim). 
They did not kill him and they did not crucify him but it was made to seem so to 


' A sound narration in Tirmidhi 2240, 

* A sound narration in Tirmidhi 2243 | Note: the hadith contains appreciation by the 
Prophet of the quality of the faith in the hearts of the people of Yemen. The appreciation 
may, however, be taken to belong to the people of his time, or that during these events, 
Yemen is the only land that faith will remain. The expression ‘direction of the east’ refers to 
the east of Madina, namely Irag and Iran which have been described by the Prophet as the 
bastion of conflict and disbelief. |Tirmidhi vol.4/292]. 

* Muslim 2944. 
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them. Those who argue about him are in doubt about it, just conjecture. But they 
certainly did not kill him. God raised him up to Himself. Indeed, God is 
Almighty, All-Wise].’ 


ii) The return of Jesus upon the earth toward the end of time is established in the 
Book of God as well as the pure sunna. The Quran states: [He (Jesus) is a sign of 
the hour; have no doubt about it].* Indeed, the pronoun [damir] in the verse is in 
reference to the son of Maryam. The meaning of the verse is that Jesus the son of 
Maryam is a proof to the hour. This is the meaning attested to by Ibn ‘Abbas, 
Hasan al-Basri and Qatada as well as other experts on tafsir. With respect to the 
evidence found in hadith, Abu Hurairah reported that the Prophet said [By Him 
in whose hands my soul is, surely (Jesus) the son of Maryam will shortly descend 
amongst you (Muslims) and will judge mankind justly by the law of the Quran (as 
a just ruler); he will break the Cross and kill the pigs and there will be no jizya (i.e. 
taxation taken from non-Muslims). Money will be in abundance so that nobody 
will accept it, and a single prostration to God will be better than the world and 
whatever is in it].” 


iii) ‘here are numerous things Jesus will do upon the earth. These are: A) he will 
break the cross and will confirm to the people that he is only a servant of God and 
his messenger who was sent to the Jewish community. He will abolish that which 
the Christians claim concerning him being the son of God. B) He will kill the pigs 
as indicated in the hadith given that it is essentially filthy and forbidden to eat. 
C) The jizya will be set aside, meaning that there will be no one left upon who it is 
obligatory, because the people at such time will be one community. D) He will kill 
the Dajjal when he finds him at the door of Ludd in Palestine. E) He will judge 
with the Laws revealed upon Muhammad (pbuh). He will not bring any new laws 
given that Muhammad is the seal of the prophets and messengers. 


iv) Concerning the length of his stay; there is a narration which states that he will 
remain on the earth for forty years, after which he will pass away and the Muslims 
will pray over him and bury him between the Prophet and Abu Bakr. According 
to another narration, they will bury him between Abu Bakr and Umar. It has also 
been reported that he will stay for seven years, which is considered as the more 
correct view. Hence, the forty years mentioned in the first narration comprises of 
the total length of his life on earth before and after being raised to the heavens, for 
he was raised at the age of thirty three.’ 


; Ouran 4:156-158. 

Quran 43:61. 

* Bukhari 3448, 

' Minah ar-Rawd al-Azhar 326 
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3) The Emergence Of Ya7juj And Ma juj 


i) Their reality and the proof concerning their existence. Yajuj and Ma‘juj are two non- 
Arab names given to beings who will reach a great number and cause ruin upon 
the earth wherever they venture. The Quranic verse indicates that their 
appearance is a major sign of the hour given that it will be near. The verse reads 
[When Ya juj and Majuj are let loose (which may refer to the breaching of the wall 
holding them in. When this happens, it will be close to the time of the Rising) and 
rush down from every slope].’ 


Moreover, there are many narrations that indicate their existence, such as the 
narration of Zainab bint Jahsh who said that the Prophet once came to her in a 
state of fear and said, “There is no god but Allah, Woe unto the Arabs from a 
danger that has come near. An opening has been made in the wall of Yajuj and 
Ma 7juj like this,” making a circle with his thumb and index finger. Zainab bint 
Jahsh said, “O Messenger of God! Shall we be destroyed even though there are 


pious persons among us?” He said, “Yes, when the khabath will increase.” 





ii) Their venture and end — A narration in Muslim states the words of the Prophet, 
“God will then send Ya’juj and Ma’juj and they will swarm down from every slope. 
The first of them will pass the lake of Tabariyya and drink from it; though when 
the last of them passes, he will remark, ‘Yhere was once water here.’ Jesus and his 
companions will be besieged here (at Tur to such an extent) that the head of an ox 
will be dearer to them than one hundred dirhams. Jesus and his companions will 
then supplicate God, who will send them insects (which attack their necks) and in 
the morning they will perish like a single person. Jesus and his companions will 
then beseech God, who will send birds whose necks will be like those of Bactrian 
camels and they will carry them and throw them where God wills. ‘Then, God will 
send rain which no house of clay (or the tent made of) camel’s hairs will keep out 
and will wash the earth until it appears mirror like. The earth will then be told to 
bring forth its fruit and restore its blessing.”” 


Note: it is paramount to point out that there are people who mention narrations of 
Ya’juj and Ma’juj and describe their traits. Such narrations have no sound basis 
and one is not held accountable to believe except that which is mentioned in 
God’s Book or sound hadith from the Prophet (God bless him and grant him 
peace). 


Quran 21:96, 

* The word khabath is interpreted as illegal sexual intercourse, illegitimate children, and 
each and every kind of evil deed. (See Fat’h al-Bari). Bukhari 3346, 

* Muslim 2937, 
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4- The Emergence Of The Beast Of The Earth, Indeed, a beast will appear prior to the 
hour as indicated in the Quran and hadith; and it will differentiate between the 
believer and unbeliever. At such a time, faith will be of no benefit unless one 
believed prior to it. 


5- The Rising Of The Sun From The West. The meaning of the sun rising from the west 
is that it will emerge to people from the west at dawn time, in contrast to the 
current manner in which is rises (from the east). The sun’s rising from the west is 
established through Quranic text (previously mentioned) and sound hadith. Abu 
Hurairah narrated that the Prophet said, “The hour will not be established until 
the sun rises from the west, and when it rises (from the west) and the people see it, 
then all of them will believe (in Allah). However, at that time — no good will it doa 
person to believe then if he did not believe before.”! 


6- The Advent Of The Smoke is established through the sunna. Abu Hurairah 
narrated that the Prophet said, “There are three, for which when they appear, a 
soul will not benefit by its faith, if it did not believe before the signs: the Dajjal, the 
Beast and the rising of the sun from its setting place — or from the west.” 


7-8-9- Three Earthquakes Will Occur. Verily, an earthquake will take place in the east, 
another in the west and one in the Arabian Peninsula. 


10--A Fire Will Appear From Yemen That Will Drive The People To The Place Of Gathering. 
Indeed, this sign is from the last of the signs; and the Place of Gathering where the 
people will be driven to by the fire in the Sham region and this has been 
established through numerous narrations from the Prophet.” 


The Blowing Of The Trumpet 


Following these events will be the first blowing of the trumpet. All those in the 
heaven and earth will die except whom God wills. With this blowing of the 
trumpet, all life will cease upon the earth. This event is termed the Striking Blow 
|an-Nafkha as-Sa‘aq|. God says |And the Trumpet will be blown, and all who are in 
the heavens and all who are on the earth will swoon away, except him who God 
wills. Then it will be blown a second time, and behold they will be standing, 
looking on (waiting)]." The second blowing of the Trumpet occurs forty years after 
the first according to tafsir al-Jalalayn.” When it occurs, the people will rise from 
their graves. God states [The Trumpet will be blown and at once they will be 


' Bukhari 6506. 

* Tirmidhi 3072. 

’ Al-Agida alIslamiyya, Mustafa al-Khin and Muhyiddin Mistu 390-414. 
Quran 39:68. 

° Tafsir al-Jalalayn — tafsir surah an-Nazi‘at 1289. 
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sliding from their graves towards their Lord].’ In another verse, it states [On the 
day the first blast shudders (the earth and mountain violently) and the second 
blast follows it].* Ibn ‘Abbas said that all things will die by the permission of God 
with the first blow and that all things will be brought to life by His permission 
with the second.’ 


|ALHabannaka states:| With respect to the verse, “All those in the heaven and earth 
will die except whom God wills,” that the exceptions here are specific beings who 
will not die, such as Israfil the trumpet blower. It states in Tafsir Ruh al-Ma‘ani by al- 
Alust that as-Saddi said: such beings are Jibril, Israfil, the angel of death while others 
hold that it is the bearers of the throne and the wives in paradise; and God knows 
best.* 


The fount will be the first thing the people turn to after the resurrection, given 
that they will exit their graves thirsty. They will venture to the fount of the 
prophets. Indeed, each prophet will have a fount as Prophet Muhammad ((God 
bless him and grant him peace)) confirmed. He said [Each prophet will have a 
fount. And they will be contending to see which of them has the most people; and 
I hope I am the one with the most].’ 


Abu Hurairah narrated the Messenger of God saying [(On the Day of 
Resurrection) my fount would be wider than the distance between Aila and Aden, 
(its water) whiter than ice, more delicious than honey mixed with milk, and its 
utensils will be greater (in number) than the stars. I will be standing at it to 
prevent the (non-Muslim) people from it just like one prevents the camels of other 
people from his own fount.” They (the Companions) asked: “O Messenger of God! 
Would you recognise us?” He replied: “Yes, indeed, you will have certain marks, 
which the people of the other nations will not have. You will come to me, with 
your faces, hands and feet bright because of the marks of ablution].° 


' Quran 36:51, [Al-Aqida al-Islamiyya, Mustafa al-Khin 415]. 

* Quran 79:6-7. 

* Tafsir al-Qurtubi 19/193 // Safwa at-Tafasir vol.1/514. 

* Al-Agida al-Islamiyya, al-Habannaka 552-553 / Safwa at-Tafasir vol.1, 88. 

* Tirmidhi: The Hereafter 2443. [Al-Aqida al-Islamiyya, Mustafa al-Khin 421]. 
° Muslim 247. 
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Belief In Death 


It is obligatory to believe that death is a real and that it will occur to all souls from 
humans and animals. God states [Every soul shall have a taste of death; and only 
on the Day of Judgment shall you be paid your full recompense].' This is the case 
that even the angel of death will take his own soul by the command of his Lord. 
None will remain alive, after which God will exalt Himself and say, “Whose is the 
kingdom today” and no reply shall be given and He will reply, “It is Allah, the 
One, the Irresistible.” 


The angel of death is kind with the soul of the obedient believer and is punishing 
with the disobedient disbeliever at the time when he extracts the souls from the 
body. And he has helpers, whom assist him in taking out the souls, while he 
himself takes it out. 


Supplementary notes 


[As-Sawi states:| The angel of death is terrifying and frightful in appearance. His 
head is in the heaven above and his feet are at the lowest portion of the earth, and 
his face is opposite to the preserved tablet [/awh al-Mahfudh|. The creation is 
between his eyes and he has helpers which equal that of the creation. They draw 
the soul to the throat and he (the angel of death) takes it with his hand. In relation 
to the helpers of the angels of death, as-Suhaymi said in his explanation about the 
verse [Then when death comes to one of you, Our messengers take him],’ that Ibn 
‘Abbas said that it refers to the angels who are charged with taking the soul. 
Moreover, Ibn Abi Dunya mentioned from Ibn ‘Abbas about the verse [and those 
who direct affairs],’ that he said: “It is the angels present with the angel of death at 
at the time the soul is taken. Some of them ascend with the soul, some say — amin 


' Quran 3:185. 

, Quran 40:16. 

4 Quran 6:61. 

‘Ibn Abi Hatim and Abi Shaybah [Kitab Sharh as-Sawi 357]. 
‘ Quran 79:5. 
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— to supplications made and some of them seek forgiveness for the deceased until 
the funeral prayer is performed and the person is buried in his grave.” 
Additionally, the angel of death takes all souls, even his own; and he will wish that 
he did not take the soul of a mosquito when he realises the difficulty therein.’ 


After death, one’s situation becomes part of the matters of the unseen. We have 
been informed that one becomes part of a new realm and it is the realm of al 
Barzakh (or the intermediate stage). And what is alBarzakh? And what occurs therein? 
In linguistic terms, a/-Barzakh means a barrier between two things. God said [He 
has let free two seas meeting together. Between them is a barrier which they do 
not transgress].° Its definition according to the Sacred Law is that which is 
between death and the resurrection, or what is between this life and the 
resurrection. It is an intermediate realm where the departed are not with the 
people of this world and neither with those of the hereafter. Indeed, we have been 
informed of three matters from the intermediate realm |a/-Barzakh| and they are: 
i) the tightening of the grave, ii) the questioning by the two angels, and iii) the 
punishment of the grave or its comfort.” 
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The One Killed Has Died At The Decreed Time 


It is obligatory to believe that whoever dies, has died at the fixed time. The Quran 
states [To every people is a term appointed; when their term is reached, not an 
hour can they cause delay, not (an hour) can they advance (it in anticipation)].* It 
is the same if one dies from a sickness or something else. Hence, the time is 
decreed and cannot be advanced or delayed. 


Supplementary notes 


|As-Sawi states:| It is obligatory to believe that the appointed time of death is only 
one and does not change and become many, such that when the fixed hour 
arrives, none can delay or advance it. Every being that dies will die at the 
appointed time and there is no room for the killer in this regard. If one was not 
killed, then one would have died at that time. Being killed is a cause of death. It is 


' Al-Mazid ‘Ala Ithaf al-Murid [Kitab Sharh as-Sawi 357-358]. 
* Quran 55:19-20 

" AlL-Agida al-Islamiyya, Mustafa al-Khin 378-379. 

‘ Quran 10:49. 


274 


WHAT THE PROPHET INFORMED ABOUT [SAM'TYAT] 


for this reason that scholars say: “One who is not killed with the sword will die of 
another cause; for the causes vary, while death is one.” In this, there is a rejection 
of the Mut‘tazilah belief and others who say: “The killer has cut short the time of 
the killed; and that had he preserved him - he would have lived until his 
appointed time.” The response is devastating in this regard and it is as follows: Is 
it possible for something to occur in the kingdom of God that He did not will? Or 
is there someone who forces His hand? Glory be to Allah who is far above what 
they associate. This group also claim that servants create their own actions and 
this is rejected as has been mentioned previously. Anything other than this is false 
and contrary to the position held by Ahl as-Sunna.' 
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The Bodies That Will Not Decay In The Grave 


As for those whose bodies will not decompose in the graves; they are the prophets 
and messengers, the scholars who act upon their knowledge, the one who calls 
adhan seeking the reward from God and the one who has memorised the Quran 
acting upon what is in it. 


The rest of the creation will decompose and nothing will remain of it except eight 
things: the throne, kursi, pen, the preserved tablet, the souls, paradise, hell-fire and the lowest 
portion of the spinal column (or the coccyx). All these things are created, though they 
will remain and will not perish into non-existence. As for the coccyx, it is a bone 
the size of a pellet in the last portion of the spinal column. The Prophet informed 
us that it will not perish, and that from it — the servant will be brought forth and 
from it — he will be completed after death. 


' Kitab Sharh as-Sawi 359. 
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The Shahid | Martyr] 


The Shahid is one who has died in his fixed time; and if he was not killed (in 
battle) he would have died of another cause. Indeed, the Shuhadah are alive in 
their graves in the intermediate realm |[barzakhiyya| and only God is acquainted of 
this reality as He says [Think not of those who are slain in God’s way as dead. 
Nay, they live, finding their sustenance from their Lord. They rejoice in the 
bounty provided by God].’ 

Furthermore, how many people fled from the battle fearing their death and then 
died shortly after the battle. Then there are those who returned from the battle 
alive, such as Khalid ibn al-Walid who fought approximately thirty years and was 
not killed and died on his bed in a state of unhappiness and discontentment of not 
dying a Shahid. He said, “Ruin to the coward. Ruin to the coward. I wish the 
mother of Khalid did not beget Khalid. By God, I did not think that I would die 
on my bed as a camel does.” 
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- Quran 3:169-170. 
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The Questioning In the Grave |And the Hashr| 


It is obligatory to believe that mankind, whether he is a believer or unbeliever will 
be questioned in his grave after his death and funeral. Two angels will come to 
him, their names Munkar and Nakir. His soul will return to him and he will come 
to life in the intermediate realm [barzakh|. He will be asked about his Lord, his 
religion and the man who was sent to him, i. Muhammad, Jesus or other 
prophets depending in what time period the person lived ((God bless them and 
grant them peace)). 


As for the believer, he will say, “My Lord is Allah, My religion is Islam, and the 
one who was sent to us is our Prophet Muhammad ((God bless him and grant him 
peace)) and I believed in him and trusted him.” After this, it will be said to him, 
“Look to your place in paradise and sleep in happiness and tranquillity.” He will 
sleep in his grave until the day we are brought together. An opening of paradise 
will emerge for him and he will remain in a serene and joyful state. 


Abu Hurairah narrated that the Messenger said: “When one of you is buried, two 
angels, black and blue (eyed) come to him. One of them is called Munkar and the 
other Nakir. They say: “What did you say about this man?” So he says what he 
was saying (before death) “He is God’s servant and His Messenger. I testify that 
none has the right to be worshipped but Allah and that Muhammad is His servant 
and Messenger.” So they say: “We knew that you would say this.” Then his grave 
is expanded to seventy by seventy cubits, then it is illuminated for him. Then it is 
said to him: “Sleep.” So he says: “Can I return to my family to inform them?” 
They say: “Sleep as a newly-wed, whom none awakens but the dearest of his 
family.” Verily this is his state until God resurrects him from his resting place. If 
he is a hypocrite he will say: “I heard people saying something, so I said the same; 
I do not know.” So they say: “We knew you would say that.” So the earth is told: 
“Constrict him.” So it constricts around him, squeezing his ribs together. He 
continues being punished like that until God resurrects him from his resting 
place.”' [Furthermore, the angels will question a person according to the language 
he would converse in when he was alive. Al-Bajuri says: “They will ask each person 
according to his language and this is the correct view].”° 
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' At-Tirmidhi 1070. 
* Kitab Sharh as-Sawi 370. 
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The disbeliever will be asked like that of the believer and he will say, “I do not 
know!” And it will be said, “You did not know and you did not learn.” 
Consequently, he will be punished in his grave until the hashr (which is when the 
creation is gathered). God will empower upon him the snakes that will inflict him 
with horrible bites and torment; and there will be an opening consisting of the fire 
and he will be punished until the gathering. 


Note: it is inevitable that there will be an initial squeeze upon the deceased at the 
beginning of the funeral, though this squeeze will vary from person to person and 
will be eased upon the believer and made great upon the disobedient person and 
the disbeliever. 


Supplementary notes 


Is punishment of the grave with the soul and body or the soul only? As-Sawi states: the place 
of punishment is both the soul and body and this is the strongest view.’ This is the 
case even if the soul has separated from the body because between them there is a 
connection such as the returning of the soul to the body at the time of questioning, 
just as one is returned to his senses and understanding in order to comprehend 
speech. Verily, punishment will take place upon unbelievers, hypocrites, the 
disobedient ones of this nation and previous nations. It will persist upon the 
unbelievers and hypocrites and some of the disobedient and will cease upon the 
believers with a minor degree of sins. As for one who is not questioned in the 
grave, he is not punished.” Furthermore, Ibn Taymiyyah was asked concerning the 
issue of whether punishment involves both the soul and body or merely the soul 
and his response was transmitted through his student Ibn Qayyim who said: 
“Punishment and blessing is upon the soul and body according to the agreement 
of Ahl as-‘Sunna wal Jama‘a.”° 
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' See Hashia al-Amir ‘Ala Ithaf al-Murid 142 and Tuhfatul Murid 104 / As- Sawi 271. 
* Kitab Sharh as-Sawi 271. 
* Kitab ar-Ruh, by Ibn Qayyim 51 [ALAgida al-Islamiyya, Mustafa al-Khin 384]. 
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The Gathering |Al-Hashr] ' 


It is obligatory to believe in the gathering known as the Aashr. We will be 
resurrected from our graves and the whole creation (i.e. mankind, jinn, angels, and 
animals) will be taken to the gathering. The first being for whom the ground will 
open on the Resurrection Day is Prophet Muhammad (God bless him and grant 
him peace). He is alive in his grave and our actions are shown to him. When he 
sees good, he praises God and when he sees other than good, he seeks forgiveness 


(for them) from God. 


The Prophet (God bless him and give him peace) said, “There is not a person that 
sends salutations upon me, except that God returns my spirit and I return the 
salam.”* The Prophet (God bless him and grant him peace) also said, “No one 
sends salutations upon me from my nation, except that God sends him ten 
salams.” It is for this reason, salutation is to be made in abundance. 
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In addition, when the Prophet had completed the actions of the burial, he would 
stand over the grave and say, “Seek forgiveness for your brother, for at this 
moment, he is being questioned.” Note: God has veiled one’s sight and hearing of 
the punishment of the dead as a trial, to reveal who will believe in the unseen and 
who will not and who will have doubt. ‘The Prophet (God bless him and grant him 


peace) also said, “The grave is a garden from the gardens of paradise or a pit from 
the pits of the fire.” 
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' The literal meaning of hashr is to gather. Its legal meaning is the gathering of the creation 
on the Day of Resurrection where they will be questioned before their Lord. [AlAgida al- 
Islamiyya, Mustafa al-Khin 422-423]. 

* Ahmad, Abu Dawud, and al-Bayhagi with a sound chain. 
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Twelve Types Will Not Be Questioned In Their Graves 


These twelve are: 1/ prophets, 2/ messengers, 3/ martyrs, 4/ the one who fought in 
battle but did not die therein, such as Khalid ibn Walid, 5/ the oppressed who is 
killed, 6/ the one who died in a plague, provided he was patient and sought reward 
from God, 7/ the siddig (the truthful one), 8/ the believing children, 9/ the one who 
dies on Friday or its night, 10/ the one who reads every night, surah Tabarak, 
11/ the one who reads in the period of his death, surah Ikhlas. As for the young 
disbelievers and their entry into the garden or the fire, there is disagreement on 
this issue. The correct view is that they are according to what God wills, and we 
leave their matter to Him.' 
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The Difficulty Of The Standing 


The difficulty of the standing is immense and is made extremely long for the 
disbeliever, though easy upon the believer. From among the people, there are 
some who will be drenched in sweat due to fear and worry. The sun will be above 
their heads the distance of a mile. It will be such a terrible state that people will 
wish they would be taken away, even if it be to the fire so that they could be free 
from the difficulty of the standing. The Prophet ((God bless him and grant him 
peace)) said [Seven will be shaded by Allah on a day where will be no shade except 
His: 1) a just ruler, 2) a youth who has been brought up worshipping Allah (from 
his childhood), 3) a man whose heart is attached to the mosques, 4) two persons 
who love each other only for Allah’s sake and they meet and part in Allah’s cause 
only, 5) a man who refuses the call of a charming woman of noble birth for illegal 
sexual intercourse with her and says: I am afraid of Allah, 6) a man who gives 
charitable gifts so secretly that his left hand does not know what his right hand has 
given and 7) a person who remembers Allah in seclusion and his eyes become 
flooded with tears], 


Supplementary notes 


It is enough to know that the sun on that day will be the length of a mile away 
from the people. Al-Miqdad ibn Al-Aswad reported the Prophet saying, “On the 
Day of Resurrection, the sun will draw near so close to the people that there will 
be left only a distance of one mile.” Sulaim ibn Amir said: By Allah, I do not know 


Ibn Abidin. 
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whether he meant ‘dy mile’ the mile of the (material) earth or the instrument used 
for applying kohl to the eye. The Prophet is however, reported to have said: “The 
people would be submerged in perspiration according to their deeds, some up to 
their knees. Some up to their waist and some would have the bridle of perspiration 
and while saying this, the Messenger of Allah pointed his hand towards his 
mouth.”' Equally, A’ishah reported that she heard the Prophet (God bless him and 
grant him peace) saying, “The people will be assembled on the Day of 
Resurrection barefooted, naked and uncircumcised.” I said, “O Messenger, will 
the male and the female be together on the Day and would we be looking at one 
another?” Upon this, the Messenger of Allah said, “A’ishah, the matter will be too 


serious for them to look at one another.” 
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The Final Reckoning \al-Hisab| 


It is obligatory to believe in the final reckoning. God says [Every soul shall taste 
death, and verily, you will receive your fee on the Day of Judgment].’ He also says 
[And enough are We to take account].’ Verily, the final reckoning is established in 
the Quran, sunna and by consensus [i/ma|. God has made ten witnesses to bear 
witness on the Day of Judgment. They are: the tongue, hands, legs, hearing, sight, 
the skin, ground, the night, day and the guardian angels. God says |They will say 
to their skins: “Why did you testify against us?” And they will reply, “God gave us 
speech as He has given speech to everything. He created you in the first place and 
you will be returned to him. You did not think to shield yourselves (by abstaining 
from foul actions) from your hearing, sight and skin testifying against you, and 
you thought that God would never know much of what you did.”].’ 


' Muslim 2864. 
* Muslim 2859. 
a Quran 3:185, 
* Quran 21:47. 
? Quran 41:21-22. 
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There will be believers who will enter the paradise without judgment. There are 
also disbelievers who will enter the fire without judgment. As for the rest, they will 
be brought to account for every small or major thing. There you will see the 
criminals fearful of what is recorded therein. God said [And the book (of deeds) 
will be set in place and you will see the evil doers in great terror because of what is 
(recorded) therein. They will say, ‘Alas for us! What is this Book which does not 
pass over any (wrong) action, small or great, without recording it?’ They will find 
all that they did placed before them; and your Lord will not wrong anyone at all].’ 


Supplementary notes 


There will be those who will have an easy judgment, without dispute or 
intensification. ‘These people will be shown their deeds, then God will pardon 
their sins. They are the ones who will be given the book of deeds in their right 
hand. God says [Then as for him who will be given his record in his right hand, he 
surely will receive an easy reckoning. And will return to his family in joy!].’ Then 
there are those who will have a difficult judgment where there is intensification 
and discussion (regarding their account). These are the people mentioned by 
Bukhari in the hadith: Whenever A’ishah (the wife of the Prophet) heard anything 
which she did not understand, she used to ask again until she understood it 
completely. Once, A’ishah reported that the Prophet said, “Whoever will be called 
to account (about his deeds on the Day of Judgement) will surely be punished.” I 
said, “Does not God say [He surely will receive an easy reckoning].” The Prophet 
replied, “This means only the presentation of the accounts, but whoever will be 
argued about his account, will certainly be perished (or ruined).”’ Moreover, the 
first thing for which one will be reckoned for is prayer." 


; Quran 16:49. 

e Quran 84: 7-9. 

* Bukhari 103. 

* Al-Agida al-Islamiyya, Mustafa al-Khin 433. 
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The Scaling Of The Deeds * 


After the judgment and the handing over of the book of deeds, the scaling of the 
deeds will take place. There is a precise and non-erring scale that God created. [It 
consists of two scale-pans and a balance indicator between them and is as great in 
size as the thickness of the heavens and the earth]. It will weigh the sins and good 
acts. God said [We will set up Just Balance on the Day of Rising and no being will 
be wronged in any way. Even if it (the action) be more than the weight of a grain 
of mustard-seed, We will produce it. We are sufficient as a Reckoner.” 


Moreover, al-Bajuri states: given that hadith on the scale [mizan| has reached the 
number of tawatur, it obligates belief in it, though one is to refrain with respect to 
its reality. Furthermore, the scale is not applicable to every person because it is not 
for the prophets, angels and those who will enter paradise without judgment. With 
respect to the disbeliever, there is no obstacle from weighing his sins in order to 
determine his punishment. As for the saying of God [On the Day of Rising We will 
not assign them any weight];’ it means We will not assign to them any beneficial 
weight.’ 

The Bridge Over Hell [Sira¢]’ 


Literally, the sirat means ‘the path’. Technically, it is has two meanings. The first 
applies to this world; namely, the way or path God ordained for mankind to 
follow, and this meaning corresponds to what God says [And verily, this is My 
straight path (i.e. God’s commandments) — so follow it. Do not follow other ways].” 
ways].” The second meaning applies to the hereafter. It is the bridge that is erected 
erected over the fire of hell on the Day of Resurrection. Imam an-Nawawi said in 
his explanation of Muslim, “The Salaf have agreed regarding the establishment of 
the sirat. It is a bridge laid across the hell-fire that all the people will cross. The 
believers will pass according to their situation and others will fall in it. May God 
protect us from it.” Abu Hurairah reported that the Prophet said, “Then a bridge 
will be laid across hell-fire. [ and my followers will be the first ones to go across it 
and none will speak on that Day except the messengers (upon them be peace). 
And the invocations on that Day will be, “O Allah, Save! Save!” In hell (or over 
the bridge) there will be hooks like the thorns of as.Sa ‘dan (thorny plant).”’ 


' Translated from ALAgida al-Islamiyya, Mustafa al-Khin 436. 
* Quran 21:47, 

* Quran 18:105. 

* Tuhfatul Murid 196. 

° Translated from Al-Agida al-Islamiyya, Mustafa al-Khin 438. 
: Quran 6:153. 

* Muslim 183. 
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The wisdom of the judgment is to reveal the level and degree of the people of 
excellence and to unmask those of disbelief and disobedience. There will be 
increase in joy for those of excellence just as there will be an increase in guilt and 
regret for those who disobeyed and acted contrary to God’s commands. 
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The Intercession 


It is obligatory to believe in the event of the intercession of Prophet Muhammad 
(God bless him and grant him peace) on a day when neither wealth nor child will 
be of benefit except he who comes to Allah with a pure heart. The Prophet will 
intercede for others and his intercession is accepted. His intercession will advance 
all others. The Prophet has many intercessions, such as the great intercession on 
the day of great worry when the people will be standing for a long period and the 
sun will be above their heads the distance of a mile, as they drench in their sweat. 


The people will throw themselves at the steps of the prophets and messengers in 
order to intercede for them with Allah. The first one they will go to is Adam 
((peace be upon him)). They will say to him, “O Adam, you are the father of the 
people whom Allah created with His hands and put life into you and allowed you 
to dwell in paradise. Do you not see the situation we are in? Will you not make 
intercession for us with your Lord?” Adam will say, “Verily, Allah became angry 
on a day where He had not become angrier like that before that day; for He 
warned me about the tree and I disobeyed; O Allah, myself, myself. Go to 
someone else. Go to Nuh,” 
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The people will then go to Nuh, Ibrahim, Musa, Jesus and all will say, “O Allah, 
myself, myself.” Jesus will then say to them, “You have Muhammad.” They will 
then come to Muhammad ((God bless him and grant him peace)) who is sitting on 
a great pulpit made of nur that is situated on the right of the throne. The Prophet 
would be cloaked with a green garment from the garments of the garden. The 
people will say, “O Muhammad, you are the seal of the prophets and messengers. 
Verily, Allah has forgiven your sins of the past and future,’ do you not see the 
situation we are in? Will you not make intercession with Allah for us? The 
Prophet will then rise saying, “I am for it, I am for it.” He will then fall in 
prostration. His Lord then calls him [0 Muhammad, rise and ask and you will be 


Allah states [Verily, We have given you (0 Muhammad) a manifest victory. That Allah 
may forgive you your sins of the past and the future, and complete His favour on you and 
guide you on the Straight path]. [Quran 48:1-2]. The words ‘forgiveness of sin’ do not mean 
that the Prophet committed sin; rather it is quite the contrary; for never did he commit a 
sin, be it a minor or major sin. It states in Al-Figh al-Akbar: Never did he (Muhammad) 
worship idols or associate anything with Allah even for the twinkling of an eye, nor did he 
ever commit a minor sin or major sin. [Minah ar-Rawd al-Azhar 169]. The Prophet would 
utter invocations seeking forgiveness |istighfar| from Allah on the basis that he deemed it an 
act of worship and also to teach his followers. He was not only the most noble of men, but 
the most thankful and respectful. AlMughira reported that: The Prophet used to offer 
night prayers until his feet became swollen. Somebody said to him, “God has forgiven your 
sins of the past and the future.” On that, he said, “Shouldn’t I be a thankful slave of Allah?” 
[Bukhari, vol.6, 360]. The Prophet supplicated for protection from the fire along with other 
supplications because he considered such acts to be worship and necessary for his followers 
to learn and practice. He was aware that his worship could never be sufficient to the extent 
that Allah is worthy; for none are able to worship Allah as is His right to be worshipped, to 
the extent He is worthy. This is one of the reasons why the Prophet said, “None will enter 
paradise with his actions.” Ibn Kathir said about this verse that it is something specific for 
the Prophet of which no one shared with him; and in it there is a great honor for the 
Prophet, for he is the most complete of the people absolutely and the master of them in this 
life and the hereafter. Indeed, in all matters, the Prophet was obedient, fearful and 
steadfast, such that no other person achieved, not from those before him or after. (Safwa at- 
Tafasir, Muhammad Ali Sabuni). 
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given. Intercede and you will be granted intercession]. Muhammad will say, “My 
nation, my nation.” It will be said to him |Intercede for those whom you like]. 
Indeed, this is the station of Mahmud (praise and glory), due to which the people 
that came prior to the advent of Muhammad and the people who came after — will 
commend him. 
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The Prophet will also intercede for the entry of people into paradise without 
judgment. He will intercede for people not to be punished even though they have 
been judged and are deserving of punishment. He will intercede for the 
disobedient believers to exit the fire, though not the disbelievers. Verily, God does 


not forgive one who has associated partners with Him. However, He will forgive 
anything other than this if He wants. 


The intercession also includes the lessoning of punishment for those who will 
reside eternally in the fire such as Abi Talib and others. The intercession is also 
for those believers guilty of major sins on the basis that they believe even if they 
were disobedient. It has been narrated that the Prophet said |My intercession is 
for the people of major sins from my nation]. Indeed the hadith about the 
intercession regarding the people of major sins is so many, to the point of not 
being able to count them. 
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The Vision Of God 


God created paradise and placed in it an eternal abode of blessings and comforts. 
However, the greatest of these blessings is the vision of God in paradise. The 
Exalted says [To those who do good will have the best [husnah| and more 
[ziyadah]|.' The word husnah in the verse means paradise while the word ziyadah 
means the vision of God. Seeing God is possible because He is a being [shay] and 
whatever is a being [shay] — can be seen. It is therefore a reality that God will be 
seen. If the vision of God was not possible, then why did Musa ask to see his Lord. 
The Quran states [My Lord, show me Yourself so that I may look at you!].” 
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As for the reply Musa was given by God “You will not (be able to) see Me — but 
look at the mountain (which is physically stronger than you). If it remains firm it 
its place, then you will see me.” But when the Lord manifested Himself to the 
mountain (when the amount of half a little finger of light appeared to the mountain; as 
maintained by al-Hakim who declares it sound), He crushed it flat and Musa fell 
unconscious (out of awe of what he had seen)|.’ Quranic examiners maintain that this 
response means “You cannot see Me in this life for your eyes are not capable of 
bearing the vision, while in the hereafter — God will grant one the capacity making 
it possible.” Equally, it has been established in sound hadith that when the 
Prophet was asked by his Companions, “O Messenger of God, shall we see our 
Lord in the hereafter?” The Prophet replied, “Do you have any difficulty in seeing 
the sun when there are no clouds?” They said, “No Messenger of God.” The 
Prophet then said, “Do you have any difficulty in seeing the moon on the night of 
Badr?”’ They replied, “No Messenger of God.” He said, “You shall see God like 
that.”” (Meaning - you will have no doubt or difficulty in seeing him). God states [Some 
faces that day, will beam (in brightness and beauty); looking towards their Lord].” 


' Quran 10:26. 

* Quran 7:143. 

* Quran 7:143. 

* A time of full moon. 
° Muslim 182. 

® Quran 75:22-23. 
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Lord (with his sight) would be considered to fabricate the greatest lie against 
God.”].' However, scholars have advanced the hadith of Ibn ‘Abbas over that of 
A’ishah on the basis that she was not there at the time. They hold that 
Muhammad ((God bless him and grant him peace}) saw his Lord on the night of 
Isra’ and Mi‘raj; and this incidence happened prior to the hijra by three years and 
the Prophet lived with A’ishah in Madina after the migration.” 


Furthermore, an-Nawawi mentions in his tafsir of Sahih Muslim a hadith from [bn 
‘Abbas which reads, “Are you surprised that the friendship was for Ibrahim, the 
speech for Musa and the vision for Muhammad.” In addition, there is a hadith 
from ‘Ikrima that Ibn ‘Abbas was asked about whether Muhammad saw his Lord 
and he said, “Yes.” Also, in a narration with a sound chain from Shu‘ba from 
Qatada from Anas who was asked if Muhammad saw his Lord and he said that he 
did see his Lord. However, the basis of proof in this regard is the hadith of Ibn 
‘Abbas, which A’isha did not discredit; for A’isha did not say that she heard 
Muhammad say that — he did not see his Lord. However, she mentioned what she 
did as an explanation of the verse, “/t is not fitting for any person to speak to Allah except 
through revelation or from behind a veil,”’ and the verse, “The eyes cannot comprehend 
Him.” Indeed, if there are sound narrations from Ibn ‘Abbas establishing that 
Muhammad saw his Lord, then it is necessary to adhere to its establishment, 
because what he said is not something that one can conjure up in his mind or be 
taken through an assumption; rather it is done through hearing. It is not 
permissible for any person to presume that Ibn ‘Abbas spoke about this matter 
based on what he imagined or deduced. Moreover, Ma‘mar ibn ar-Rashid said 
that Ibn ‘Abbas confirmed something which someone else rejected. However, 
confirmation is to be given preference over rejection. 


In sum, the preferred view according to the majority of scholars is that Prophet 
Muhammad (God bless him and grant him peace) did see his Lord with the eyes 
of his head on the night of Isra’ based on the hadith of Ibn ‘Abbas and others; and 
this verification is not acquired or brought about except through hearing such 
information from the Prophet. Furthermore, A’isha did not refute the hadith with 
something specific from the Prophet and if there was a hadith, she would have 
mentioned it. What A’isha relied upon was her deduction and reasoning of the 
Quranic verses. Indeed, God knows best." 


' Muslim 177. 

* Kitab Sharh as-Sawi 265. 

. Quran 42:51. 

* Sharh Muslim bi Sharh An-Nawawi vol 3/5-6 [Beirut Third Edition, Dar al-Kutub al- 
‘Ilmiyyal. 
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[Muhammad Salih Farfur states:| A’isha (Allah be pleased with her) is the daughter of 
Abu Bakr as-Siddig. She was born four years after the Prophet’s mission began 
and was later married (contractually) to the Prophet at the age of six or seven. 
However, the marriage was consummated at the age of nine, and when she was 
eighteen years of age, the Messenger died. Indeed, he had not married a virgin 
other than her. She was the most knowledgeable Companion in jurisprudence 
[figh| and the best person from whom an opinion emanated from. There was none 
more knowledgeable in jurisprudence [igh], medicine and poetry than A’isha. She 
would say that she was given certain things which no other woman was given and 
she mentioned ten such things. These are: 1) Jibril came with her picture in his 
palm so that the Prophet could see her. 2) He did not marry a virgin other than 
her. 3) There was no woman whose parents had migrated [muhajiran| other than 
hers. 4) Allah had declared her innocent through revelation. 5) Revelation would 
come to the Prophet while he was with her. 6) She would bath with the Prophet 
using the same vessel. 7) He would pray whilst she was stretched out in front of 
him. 8) He died while he was between her upper chest and lungs. 9) He died in her 
house on her night. 10) He was buried in her house. She died in 58 AH on the 17" 
of Ramadan. ' 
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As for any other person apart from Prophet Muhammad (God bless him and grant 
him peace) — none saw or will see God while he is awake. As when one is asleep, 
then it is possible. This is contrary to the Mu‘tazilah who reject the vision of God 
in this life and the hereafter. 
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There will be people who will see God everyday in paradise and some will see 
Him once every week. There will be some who will see Him continuously without 
a moment’s pause, not even for an instant — and if there was any disconnection 
from the vision of God, then one will wish to exit paradise because nothing is 
better in paradise than the beatific vision of God, and this will be the fortunate 
and blissful one. 


' An-N isa-iyat 25. 
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THE LEVEL AND GRADE OF ACTIONS 
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Good And Bad Deeds 


A good deed is one that a person is commended for doing by the Sacred Law; 
whereas an evil deed is an act that one is blamed for doing by the Sacred Law. [In 
other words, the Sacred Law compliments the performer of a good deed and 
blames the performer of a bad deed]. Whoever does a good deed, God will 
multiply it provided it was not done for show or fame. Verily, show destroys works 
and is from the major sins (i.e. enormities). God multiplies the good deed up to 
seven hundred times. Furthermore, he who intends a disobedient act but does not 
perform it, then it is written for him as one good deed. Ibn ‘Abbas reported from 
the Prophet in that which he narrates from his Lord [Indeed, God has written 
down the good deeds and the bad ones. Then He explained it (by saying that) he 
who intends a good deed and does not do it, God writes it down with Himself as a 
full good deed, but if he intends (a good deed) and does it, (a reward of) ten to 
seven hundred times will be recorded for him or many more times (the reward of 
the good deed). But if one intends a bad deed and does it, God writes it down with 
Himself as a full good deed, but if he intends it and performs it, God writes it 
down as one bad deed].' It is therefore from the generosity and mercy of God that 
bad deeds are not multiplied, while the good deed is multiplied in accordance 
with His will; so praise be to God for His bounty and gift. 
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' Bukhari and Muslim. 
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Note: to make lawful what God made unlawful is to commit disbelief [Aw/*]. 
Therefore, one who says it is permissible to drink alcohol, commit fornication, to 
break one’s fast in the month of Ramadan and examples like this, is to commit 
disbelief. Likewise, he who says that it is lawful for a woman to exit her home 
without a cover on her head or body is a disbeliever. Though if one does not say 
that it is lawful; rather he does not care, then he is deemed a dissolute individual 


[/asig].’ 
Supplementary notes 
That Which Amounts To Disbelief 


|At-Taftazani states in Sharh al-‘Aqa-id an-Nasafi:| Whoever attributes God with what is 
not befitting for Him or mocks one of His names, or one of His commandments or 
rejects His promise [wa‘ad| and threat [waid], then he has committed disbelief 
[kufr|. Likewise, if one says — Bismillahi Ta‘alah — when consuming alcohol or when 
committing fornication, then one has committed disbelief. Hopelessness in God is 
disbelief. God says [And never give up hope of God’s soothing mercy; truly no one 
despairs of God’s soothing Mercy except those who have no faith]. Believing 
oneself to be secure from the plan of God is deemed disbelief, because none feel 
secure from the plan of God except those who are doomed to ruin. God says [Did 
they then feel secure against God’s devising, but no one can feel secure from the 
plan of God except those (doomed) to ruin].’ Furthermore, believing in the 
information given by a clairvoyant amounts to disbelief. The Prophet said 
[Whoever comes to a soothsayer and believes in what he says, then he has 
disbelieved in what was revealed upon Muhammad (God bless him and grant him 
peace)|. If one wishes himself never to be like such and such a prophet in a 
manner of belittlement or as though they were enemies, then it is deemed 
disbelief. If one laughs in a manner of pleasure or acceptance at another person 
who utters a word of disbelief [Aufr|, then it amounts to disbelief. If a person sits on 
an elevated place surrounded by people who ask him (religious) questions and 
then laugh and strike him with objects, such as pillows and the like, then all are 
guilty of disbelief (the intended point being sarcasm and mocking of the religion). 


If a person (intentionally and knowingly) prays to a direction other than the qibla, or 
he intentionally prays without purity, then he has committed disbelief even if he is 
facing the qibla. [This excludes those who are injured and unable to use water or perform 
tayammum based on the injury|. If one utters a word of disbelief [Aufr| out of jest or 


' Sharh al-‘Aqa’id an-Nasafiyyah. 
7 Quran 12:87. 
* Quran 7:99. 
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belittlement, not believing in it, then it amounts to disbelief. If one gives a legal 
ruling permitting a wife to commit disbelief in order to leave her husband, then it 
is disbelief. Moreover, commanding another person to commit disbelief is 
disbelief. Equally, intending to commit disbelief (even if in the future) or to 
command one to articulate disbelief is disbelief.' 


Furthermore, Imam Sarakhsy mentions in the chapter of menses, that one who 
deems it permissible to have sexual intercourse with a woman suffering from 
menstrual bleeding has committed disbelief [Aufr| and this is confirmed in the text 
al-Mabsut. However, in the text an-Nawadir, Imam Muhammad states that it is 
not disbelief and this is the most correct view. The basis for this view is that the sexual 
intercourse has not been deemed unlawful because of the act itself, rather it is deemed unlawful 
due to another reason, which is the harm it implies to a menstruating woman.’ 
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Repentance 


Indeed, God will forgive one who sincerely repenis in this life and he will not be 
judged concerning that which he repented for, except for the rights of the people. 
Verily, the rights of others must be paid back. As for one who dies a believer and 
was disobedient in this life and did not repent for his sins, then his matter is with 
God; if He wants, He may punish him and if He wants, He may pardon him. The 
believer will not remain in the fire for eternity. ‘This is a favour from God. Based 
on this, God forgives the small and major sins, though not those who associate 
partners with Him. Certainly, He will not forgive such an act as He says [Verily, 
God does not forgive those who associate partners with Him — but He forgives 
what is other than this if He chooses].” 


' Sharh ‘Aqa’id an-Nasafiyya, at-Taftazani 259-260. 
* Al-Mabsut 3/152 | Maraky al-Falah 89. 
q Quran 4:48. 


297 


THE LEVEL AND GRADE OF ACTIONS 


This is contrary to the Mu‘tazilah who say that one who commits an enormity and 
dies without repenting from his sins, will not be forgiven, though he is not a 
disbeliever. They say that he will acquire the place between two conditions [al 
manzilla bayn al-manzilatayn\, i.e. between belief and unbelief. 


plaralls JUS 
Major and Minor Sins 
A major sin is an action, which the Sacred Law has specifically promised 
punishment for (or a severe threat). This means that for a particular act (in this case an 
enormity), there is a strong forewarning or promised retribution or a prescribed penalty or the 
person is characterised as a immoral person |fasig| or cursed as a result of the action, such as 
fornication and usury. Note: the worst of the enormities is to associate partners with God). A 


small sin is an act, which the Sacred Law did not specifically promise a penalty 
for, or there is no strong forewarning against or a threat of retribution. 
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If a person persists with a small sin, it will be regarded as a major sin.’ 
Additionally, there are many major sins that have been mentioned by the Prophet. 
From these is that which is related in the hadith of the Prophet who said [Avoid 
the seven destructive sins. They inquired, “O Messenger of God, what are they?” 
He said, “To associate partners with God, sorcery, the taking of a life that God has 
forbidden unless the cause is just; usury, eating the wealth of the orphan, running 
away from the battle; and defaming the married believing woman who are 
unaware]. 
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' Note: there is no small sin with the consistency of that sin. Verily, its consistency renders 
it a major sin. 


* Bukhari and Muslim 
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Ibn Umar said that these destructive sins are nine and added [To be undutiful to 
one’s parents and to commit a small sin in the Haram]. Indeed committing a small 
sin in the Haram is deemed a major sin. Ali (God be pleased with him) increased 
on that saying [Stealing and the consumption of alcohol]. 


As for small sins, it is those that if one is consistent with, will be deemed a major 
sin. If one refrains from major sins, then his small sins are forgiven. Hence, the 
five daily prayers and the Friday prayer to the next Friday prayer and Ramadan to 
Ramadan will expiate that which occurs between them provided one abstains 
from major sins. Other things that expiate small sins are to perform more than 
what is required in ablution [wwdu]; to sacrifice in the path of God and an accepted 
hajj that is free of sins and mistakes. Note: God expiates all sins, though He is not 
obliged to do so, rather is a favour from Him. 


Supplementary notes 


[Al-Qari states:| A Muslim is not to be deemed an unbeliever because of his 
committing a sin, even if it is a major sin; unless he believed that it is lawful to 
perform it; and we do not remove the title of ‘Muslim’ from him, and we call him a 
real believer. It is possible for a person to be an unrighteous believer without being 
a disbeliever.'’ Abu Hanifa rejects calling sinners from the people of gibla 
unbelievers, even if they are people of innovation.’ 
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To conclude: repentance from sin is necessary immediately without delay. If it is 
delayed, then another sin is added, though the sin will not multiply with the 
passing of time, contrary to the beliefs of the Mu'tazilah. If one repents 
temporarily with the intent to return to that sin, then it amounts to another sin, 
which is added to the first. And this is what is feared, namely a bad ending to 
one’s life due to the neglect of repentance. 


' Minah Ar-Rawd al-Azhar 210. 

* Note: the people of the gibla are those who agree on all the necessary beliefs of the 
religion, such as the resurrection after death and other issues. Hence, whoever is regular in 
his worship and obedient throughout his life, but denies the resurrection or denies God's 
knowledge of all things, then he is not from among the people of the gibla. After knowing 
this, it must also be known that the people of the gibla who do agree upon the 
fundamentals of beliefs previously mentioned — do differ with respect to other 
fundamentals, given that there are different views; although the reality and truth in them is 
only one. [Minah Ar-Rawd al-Azhar 429]. 


299 


THE LEVEL AND GRADE OF ACTIONS 


Speaking Ill Of The Companions |may God be pleased with them|' 


The Companions of the Prophet are not to be mentioned, except with high regard; 
and whatever occurred between some of the Companions ensued from ijtihad 
(personal deduction and legal reasoning). Even if a negative picture appeared to be the 
case with some of the Companions, it was due to ijtthad (personal reasoning), and not 
due to corruption and ruin [fasad| based on the persistence of stubbornness and 
self-will. 


Ibn Dagig al-Id said, “What has been related regarding the conflicts between the 
Companions and their disagreement, some of it is fabricated and lies and should 
not be given any notice. That which is true is to be interpreted in the best possible 
way because the praise of God for them has been revealed (and established in the 
Quran). The doubtful or imagined cannot invalidate the firmly established and 
well-known.” 


The Prophet said [The best generation is my generation].° The Prophet also said 
[if you mention my Companions, then refrain (from speaking ill of them (or 
cursing them)].° The Messenger of God also said [Do not curse any of my 
Companions for if any of you were to give gold to the amount of Mount Uhud in 
charity, it would not reach even a mudd of one of them (approx 0.51 litres), or even 
half of it]." Based on this, the consensus of scholars maintained that the 
Companions of the Prophet are upright prior to the fitna that occurred in the time 
of Uthman and Ali as well as after this time (ie. they are all upright). Imam 
Ahmad was asked about the situation between Ali and A’ishah and he read the 
verse of the Quran [That was a people that have passed away; they shall reap the 
fruit of what they did, and you of what you do! You shall not be asked about what 
they did].” 

The Prophet said [Allah, Allah my Companions! Do not make them a target after 
me. Whoever loves them, it is by my love that he loves them. Whoever hates them, 
incurs my hate for doing so. Whoever harms them has harmed me. Whoever 
harms me has harmed Allah. Whoever harms Allah is about to be seized].° The 
Prophet said [A people will come at the end of time who will curse the 
Companions. Do not join them and do not join with them and do not marry them 
and do not sit in their assemblies. If they are ill, do not visit them]. 


' Translated from Minah Ar-Rawd al-Azhar 209. 

* Bukhari — Chapter: The Merit Of The Companions 1. 

* Tabarani. 

* Muslim fi Fada-il as‘Sahabi 44 (Under the Chapter: The Unlawfulness of Cursing the 
Companions 54 | 221/2541. | Bukhari 3673. 

> Quran 2:134, 

° Tirmidhi 3861 [Sahih]. 
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[Qadi ‘Iyad says|: Cursing the people of the Prophet’s house, his wives and his 
Companions and disapproving of them is forbidden and unlawful and the one 
who does it is cursed. The Prophet said, “Whoever curses my Companions, beat 
him.” Malik says, “Whoever reviles any of the Companions of the Prophet: Abu 
Bakr, Umar, Uthman, Mu‘awiyya or ‘Amr ibn al-‘As - is killed if he says that they 
were subject to misguidance or disbelief. If one reviles them in another way as 
people curse each other, he is given a severe punishment.” Ibn Habib said, “Those 
Shi‘ites who go to the extreme in hating Uthman and declare themselves free of 
him are given strong discipline. Whoever adds to that hatred towards Abu Bakr 
and Umar, the punishment for him is more severe and intense and his beating is 
repeated and he is imprisoned for a long time until he dies. Only someone who 
curses the Prophet is to be sentenced to death.” In the book of Ibn Sha‘ban it says, 
“If someone says that one of the Companions is the son of a whore, and his 
mother was a Muslim, he is given the Aadd-punishment for slander — and 
according to some of our companions, twice over. One fadd on account of the 
Companion in question and another hadd for his mother. Moreover, there are two 
positions regarding someone who curses one of the wives of the Prophet ((God 
bless him and grant him peace)) other than A’ishah. One position is that he is 
killed because he has cursed the Prophet by cursing his wife. The other view is 
that she is considered to be like the other Companions. He is flogged with the hadd 
for slander. Ibn Sha‘ban takes the first position. 


[Sharh al-‘Aga-id states:| To speak ill of the Companions or to curse them, is 
considered unbelief if the evidence regarding them is definitive [gati, such as the 
exoneration of A’ishah from depravity in the Quran. If the proof is not definitive, 
then it is an innovation and straying from the correct path.’ 


[Imam at-Tahawi states:| We love the Companions of the Messenger of God but we 
do not take our love for any one individual among them to excess nor do we 
renounce any one of them. We hate anyone who hates them or does not speak well 
of them, and we only speak well of them (i.e. the Companions). Love of them ts a part 
of Islam, part of belief and part of excellent behaviour, while hatred of them is unbelief, 
hypocrisy and rebelliousness|.’ 


Abu Hanifa was asked about the definition of Ah/ asSunna and he said: “It is to 
prefer the two shaykhs (Abu Bakr and Umar) over the rest, and to love the two 
sons in law [khatanayn] and (believing it is lawful) to wipe the footgear [khuffayn| and 
to pray behind every believer, whether he be pious or not.” 


! Minah ar-Rawd al-Azhar 213-214. 
* Al-Agida at-Tahawiyya 18. 
3 Minah ar-Rawd al-Azhar 228. 
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Lastly, Ali (Allah be pleased with him) delivered a lecture concerning the 
superiority of Abu Bakr and Umar. Suwayd bin Ghafla narrates that he once 
passed by a group of people who were degrading Abu Bakr and Umar. When he 
reported this to Ali, he said “May Allah curse those who harbour anything besides 
good towards the two illustrious men. They were the brothers and extremely close 
Companions of the Messenger of God. Ali then mounted the pulpit and delivered 
an eloquent lecture in which he said, “What is the matter with some people who 
speak about the two leaders of the Quraysh and the two fathers of the Muslims in 
a manner that I would never. I absolve myself from what they say and shall punish 
them. I swear by the Being who splits the seed and Who creates the soul that it is 
only the God-fearing believer who loves these two men and only the sinful outcast 
dislikes them. They were both true and loyal Companions of the Prophet who 
enjoined good, forbade evil, punished criminals and never protested the ways of 
the Prophet in any matter. ‘The Messenger of God never valued any opinion as he 
did theirs and did not love anyone as he loved them. The Messenger passed 
through this world pleased with them and the people were just as pleased. Abu 
Bakr was appointed by the Prophet to lead the prayer and when Muhammad died, 
the Muslims entrusted the task of leading the prayer with him and also handed 
their zakat to him because these two (prayer and zakat) are always mentioned 
together (in the Quran). I was the first from among the progeny of Abdul Muttalib 
to nominate him (as khalifa), By Allah, he was the best of those left after the 
Messenger of God, the most compassionate of them, the kindest, the wisest in his 
piety and the first to accept Islam. ‘The Messenger of God likened him to Mika’il 
in his kindness and mercy and to Ibrahim in his forgiving nature and reputation, 
He walked the path of the Messenger of God until he passed. May Allah shower 


3] 


His mercy on him. 


* 
* 


* + 


+ 

*y 
* 

OO 


[ALQari states:| Some differed in their views about Yazid ibn Mu‘awiyya. The text 
AlKhilasa and others maintain that one must not curse Yazid and likewise Hajjaj. 
This is due to the Prophet preventing the believers from cursing those who offer 
prayer and who are deemed people of the qibla. If there are certain narrations 
from the Prophet that he cursed some of the people of the gibla; this is because he 
had knowledge of their situation which others did not have. ‘That is, he may have 
known them to be hypocrites or that they would die disbelievers. In addition, 
some went to the extent cursing Yazid outright on the belief that he ordered the 
killing of Husayn. In response to this are the words of Imam Ghazali who said: “If 
it is asked as to whether it is permissible to curse Yazid because he killed Husayn 


' Ibn Manda and Ibn ‘Asakir as quoted in Muntakhab Kanzul Ummal vol.5/18 [Hayatus- 
Sahaba vol.2/484]. 
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or ordered such a thing? The reply is that this is something which is essentially not 
established, and it not permissible to say that he killed him or gave the order. It is 
not lawful to ascribe an enormity to an individual and neither to accuse him of 
immorality or disbelief if the case has not been proven or found — particularly in 
the absence of substantiation. |Al-Ghazali adds:| If it is established that a Muslim 
killed another Muslim, then it is not deemed disbelief according to AAl as-Sunna. 
Murder is not disbelief, it is disobedience. As for our seeking mercy for Yazid, it is 
recommended.” Ibn Salah said: “It is not established that Yazid ordered the death 
of Husayn. What is maintained is that the command ensued from Ubaydullah ibn 
Ziyad the administrator of Iraq. As for the cursing of Yazid, this is not the concern 
of the believers.” 


Furthermore, the command to kill Husayn does not necessitate disbelief [Au/r]. 
Verily, if one kills other than the Prophets, it is deemed a major sin according to 
Ahi as-Sunna wal Jama‘a, unless one believes it is permissible to kill; and this factor 
(of believing it is permissible) cannot be viewed upon by anyone except God Himself. 
Moreover, the claim by some of the ignorant who articulate that Husayn was a 
wrong doer is false according to Ahl as-Sunna. It is most likely that this claim 
ensued from the Mu‘tazila.' 


Disbelief |Kufr| And Its Types ° 


Indeed, kufr is the opposite of faith, however from a literal aspect — the origin 
|masdar| of the word kufr is taken from the word kafr — and it means to hide or 
conceal. According to al-Asfahani, kufr literally means to conceal something, such 
— that the night has been attributed as kafir, because it conceals the people. 


Technically, kufr means to deny God and that which the prophets came with from 
God, whether one denies all or part of the message. Ar-Razi held that kufr is the 
denial of belief in the prophets in anything that is known by necessity, which he 
brought.” Note: things that are known by necessity (about the religion) includes 
the oneness of the creator, the obligation of prayer, the attributes of prophethood, 
that prophetic messengerhood has ended with Prophet Muhammad, the 
resurrection on the last day, the recompense, the final reckoning, paradise and 
hell-fire and the prohibition of wine, the denier of any of which is an unbeliever, 
and which no Muslim has any excuse for ignorance of, unless he is a new Muslim, 
who is excused until he can learn, but not afterwards. Categorically, the greatest 
kufr is to deny the oneness of God, the Sacred Law or the prophets. 


' Minah ar-Rawd al-Azhar 215-217. 
* Translated from Al-Aqida al-Islamiyya, by Mustafa al-Khin and Muhyiddin Mistu. 
* Al-Aqida al-Islamiyya, Mustafa Sa‘id al-Khin and Muhyiddin Mistu 576. 
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Prayer Behind The Righteous And Unrighteous Believer 


Prayer is permissible behind any believer, whether he be righteous or unrighteous. 
This is due to the presence of his faith. It is however disliked because of his 
neglect of religion. The Prophet said, “Pray behind the righteous and unrighteous 
believer.”' Imam at-Tahawi said: “We agree with performing the prayer behind 
any of the people of the gib/la whether he be right-acting or wrong-acting, and in 
performing the funeral prayer over any of them when they die.”* Al-Oari said: 
“Whosoever abandons the Friday prayer and other congregational prayers behind 
an unrighteous imam, then he is an innovator |mubtadi| according the majority of 
scholars. The correct view is that prayer is permissible behind him and repetition 
of the prayer is not required.” 


Some Of The Rulings Upon An Unbeliever 


A) The unbeliever’s actions in this world are void and they will reside in the fire of hell. 
Indeed, the unbeliever will not be rewarded in the hereafter for the goods acts 
performed in this life, such as helping the poor, responding to desperate calls from 
a person in need, being good to one’s parents or keeping good relations with one’s 
family. ‘This is because such actions were not intended to seek to pleasure of God 
and neither for the hereafter; and neither did such actions meet the condition of 
acceptance, which is belief in Allah. He Most High says [The metaphor of those 
who disbelieve in their Lord is that their actions are like ashes scattered by strong 
winds on a stormy day. They (the unbelievers) have no power ai all over anything 
they have earned (in this world). That is extreme misguidance]." 


However, in this world — God rewards the unbeliever for their good acts. Such 
rewards may include good health, safety, and the ability to acquire one’s 
provisions or to raise one’s level in the fortunes he receives. God says [As for those 
who desire the life of this world and its finery — We will give them full payment in 
it (this world) for their actions. They will not be deprived of their due]. 
Nevertheless, they will reside in the fire forever on the basis of their unbelief or 
rejection of the truth. The Exalted says [As for those who disbelieve, their wealth 
and children will not help them against Allah in any way. They will be the 


companions of the fire, remaining in it timelessly, forever].° 


' Darqutani, Baihaqi. 

* Islamic Belief, Al-Aqidah at-Tahawiyya 14. 
* Minah Ar-Rawd al-Azhar 228. 

Quran! 4:18. 

° Quran 11:15. 

: Quran 3:116. 
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B) An Increase in Disbelief. We established earlier that faith [7man| has levels; in that 
it may increase and decrease. That is, it may increase with pious acts, knowledge 
and remembrance of God; just as it may decrease with ignorance and 
disobedience. Likewise, as disbelief is contrary to belief and faith |iman|, this 
means that it has downward steps, some of which are different to the others; of 
which the unbeliever descends to every time his disbelief and rejection increases. 
God Most High says |Those who disbelieve (in Jesus) after having had believed (in 
Musa), and then increase in their unbelief (in Muhammad), their repentance will 
not be accepted (when they die as unbelievers). They are the misguided].' He also 
says [What has been sent down to you from your Lord increases many of them in 
insolence and rejection].” 


C) Being Coerced to Commit Disbelief. God says [Those who disbelieve in God after 
having believed — except for someone forced to do it (ie. someone forced to 
articulate words of unbelief) whose heart remains at rest in faith (are excused) — 
but as for those whose breasts become dilated with unbelief, anger from God will 
come down on them. They will have a terrible punishment].° This verse was 
revealed because of ‘Ammar Ibn Yasir (God be pleased with him). Ibn ‘Abbas 
related that the unbelievers took him and his father and mother Sumayya as well 
as Bilal who were all tortured. His mother Sumayya and her husband Yasir died as 
a result. As for ‘Ammar, he gave them what they wanted to hear with his tongue 
by force. He then informed the Prophet of what occurred, and the Prophet said, 
“How was your heart?” He said, “It was at rest with faith.” The Prophet then said, 
“If they repeat that, then repeat it.”* There is consensus from the scholars that one 
one who is forced to commit disbelief fearing for his life does not acquire any sin if 
he does so while his heart is at rest with faith. Equally, there is consensus that if 
one is coerced to commit disbelief and he chooses death — its reward is superior 
than one who opts with the dispensation. The Prophet said, “Among the nations 
before you, a believing man would be put in a ditch that was dug for him, and an 
axe would be put over his head and he would be cut into two pieces; yet that 
(torture) would not make him give up his religion. His body would be combed 
with iron combs that would remove his flesh from the bones or nerves, yet that 
would not make his abandon his religion.” 


; Quran 3:90. 

: Quran 5:64. 

: Quran 16:106. 

* Tafsir at-Tabari 7/651 | Al-Ourtubi 10/180. [Al-Agida al-Islamiyya, Mustafa al-Khin and 
Muhyiddin Mistu 583]. 

” Bukhari 3612. 
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The Prohibition Of Declaring One An Unbeliever 


To state that a believer has disbelieved is a very dangerous matter in Islam. It is 
prohibited is Islam to accuse one of disbelief or an attribute that entails the 
meaning of disbelief. Islam declares that one who charges a Muslim of disbelief or 
believes him to be a disbeliever without a definitive and decisive proof has himself 
committed disbelief. This is because he has turned faith into disbelief (with his 
charge) and a believer into a disbeliever. The Prophet said, “If a man says to his 
brother — ‘O kafir — then surely one of them is such. Either he (whom he called an 
unbeliever) is an unbeliever; otherwise it (disbelief) returns to him.”' AL Hafidh Ibn 
Hajar says in alFath: “If the one charged with disbelief is an unbeliever in 
accordance with the Sacred Law, then the accuser is to be believed, and the trait of 
disbelief goes to the one he spoke about. Though if one is not considered a 
disbeliever in the eyes of the Sacred Law, then it returns to the accuser as a 
disgraceful accusation and sin.” 


Shaykh Rashid Rida in his Tafsir alManar said that some of the people of recent 
time daringly declare others disbelievers on the basis that such persons assign a 
meaning to speculative proof [dhaniyat|;’ or because they oppose something in 
which a legal opinion has been given |ijtihad|; or because they reject certain 
matters which is subject to disagreement among the scholars. The people in this 
regard have daringly engaged such a practice in a vast way, to such an extent that 
if others oppose their innovative and unlawful customs and traditions, they are 
declared disbelievers.” 


Owing to these facts, precaution in charging specific individuals with disbelief is 
the best and safest practice. The superior thing in such cases is to refer the matter 
back to a judicial panel so that they may investigate and uncover the situation and 
identify whether there are any issues of resemblance to consider. This course of 
action will prevent the people from entering in this matter and judging others 
merely by what they hear and what is spread between the community. God said 
[Do not pursue what you have no knowledge of. Hearing, sight and hearts will all 
be questioned]. 


' Malik fil Muwatta 2/984 | Bukhari 6104 | Muslim 60. 

* Note: with respect to proofs pertaining to the Sacred Law, evidence may either be 
definitive [gaii] or speculative [dhanni|. Speculative is when it is possible for the proof to 
bear more than one meaning. As a result, when such speculative proofs are interpreted or 
assigned a meaning |fawil|, persons are deemed disbelievers by others, which is not 
justified according to the Sacred Law. 

* Tafsir al-Manar | /140 | Al-Agida al-Islamiyya, Mustafa al-Khin 586-587. 

* Quran 17:36. 
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That Which Transforms An Unbeliever Into A Believer 


|Al/khtiyar states:| Vhe reality is that if an unbeliever articulates something different 
to that which he believes, then he is judged Muslim. Therefore, if those who reject 
the oneness of God or those who worship idols say, “There is no god but Allah and 
Muhammad is the Messenger of Allah,” or they say, “I have embraced Islam and believe in 
Allah,” or “I am upon the religion of Islam,” then all such expressions amount to 
Islam. Verily, all who believe in the unity of God but reject the Prophet are not 
deemed Muslims simply because they affirm the unity of God; for they must 
accept that Muhammad is the Messenger of God. If one says, “J have entered Islam,” 
some scholars say that such a person is judged Muslim as it indicates his entry into 
Islam and his exit of what was before. If one says, “J am Muslim,” Abu Hanifa held 
that he is not Muslim until he declares himself free of what he was; although he 
later reversed his opinion on the issue and said that such a person is regarded 
Muslim. 


Moreover, if an unbeliever offers prayer in a group or he calls the adhan in a 
mosque or says, “I believe in the truth of prayer in a group,” then he is considered 
Muslim because he has engaged in known Islamic rituals. Likewise, engaging in 
known acts of disbelief indicates disbelief. ‘Therefore, if one prostrates to an idol, 
then such a being is deemed an unbeliever. Imam Muhammad said, “If an 
unbeliever prays alone and faces our direction of prayer |gibla], then he is 
considered Muslim. Equally, if one performs the talbiyya of Hajj or testifies to the 
rituals with the believers, then he is considered Muslim. Moreover, if an unbeltever 
forces another person to embrace Islam and he does, it is valid. If afterwards, he 
reneges from it, he is not to be killed — though he is to be imprisoned until he 
returns to Islam.’ 


The Wiping Over The Footgear |Khuffain| 


[AlAga’id an-Nasafiyyah| It is permissible to wipe over the footgear while one is a 
resident (non-traveller) and traveller. This has been established through well- 
known narrations [mash-hur|. Ali ibn Abi Talib was asked about the wiping of the 
footgear, upon which he said, “The Prophet allowed three days and their nights 
for a traveller and one day and its night for a resident.”* Al-Hasan al-Basri said, “I 
was informed by seventy Companions that the Prophet wiped his khuf, and it is 
from the sign of the people of the sunna.” Those who deny the wiping of the 
footgear are deemed innovators, to the extent that Anas ibn Malik was asked 
about AA/ as-Sunna wal-Jama‘a upon which he said, “It is to prefer the two Shaykhs 


' ALIkhtiyar 400. 
* Muslim 1/232 — The Chapter of Purity. 
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[Abu Bakr and Umar| over the rest; and not to slander the kAatanayn [i.e. Uthman and 
Ali| and to believe it is permissible to wipe the footgear.” Therefore, its 
permissibility is from the principles of AA/ as.Sunna walJama‘a, though this is 
contrary to the Rawafid (and Rafidi Shi'a, who deny the wiping over the 
footgear).' Abu Hanifa said that because this news of wiping the footgear has 
reached us through uninterrupted narration [muéawatir| then he fears disbelief 
[kufr] for one who denies its permissibility.’ 


|Minah ar-Rawd al-Azhar states:| The tarawih prayers in the month of Ramadan are 
sunna. That is, the origin of the prayers are established and based upon the 
Prophet’s performance of them at night. He then left them based on the difficulty 
it would have posed had it become obligatory; or so that people would not assume 
that is was obligatory. As for the saying of Umar ibn al-Khattab, “The blessing of 
the innovation |ni‘matul bid‘ah|,” it means — its revival or that the people had 
gathered to perform it after the people were performing it alone. However, Umar’s 
words are to be viewed with the Prophet’s saying in mind, “Adhere to my way and 
the way of the rightly guided khulafa’.”’ Furthermore, the Prophet singled out 
Abu Bakr and Umar after him in his statement, “Follow the persons who come 
after me Abu Bakr and Umar.” In this, there is a rejection to the Rawafid. 
Moreover, the essence of an innovation [did‘ah] is a new matter which has no 
previous precedence. If the matter is in accordance with the Sacred Law, then it is 
a blessing; and it is as Umar said when he gathered the people under one imam in 
the tarawih prayers as is related in Bukhari. He did the same when he compiled 
the Quran during the time of Abu Bakr fearing that it may be lost. ‘This despite 
the fact that the Prophet did not do so. If however, the matter is contrary to the 
Sacred Law, then it is deemed an evil innovation, such as the beliefs that oppose 
orthodox Islam like rejecting gadar and deeming normal persons infallible (despite 
them not being prophets). 


Imam Shafi‘i held that matters that are new are split into two categories. The first 
is that which occurs and opposes the Book of God, the sunna of the Prophet, or 
consensus |ijma']. This indeed is a misguided innovation. The second is that which 
is performed from the good and does not oppose any of the above. This 
innovation is not blameworthy.’ 


' Al-Aqa’id an-Nasafiyyah, At-Taftazani 255. 

* Al-Ikhtiyar 37, 

° Abu Dawud, Tirmidhi | Minah ar-Rawd al-Azhar 227. 

* Tirmidhi 3663 

° Al-Baihaqi fi Manaqib ash-Shafi‘i 1/499 | Minah ar-Rawd al-Azhar 227. 
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The Prophet said, “Beware of matters newly begun; for every newly begun matter is innovation, 
every innovation is misguidance and every misguidance is in hell.” Ibn Hajar said, “The 
meaning of the words of the Prophet — ‘Every innovation is misguidance’ — is 
everything that occurs and has no evidence for it from the Sacred Law whether in 
a specific or general manner.” Imam an-Nawawi said, “The hadith is general, but 
specific in meaning |‘am makhsus|. The meaning of the hadith is that every new 
matter that occurs where the Sacred Law does not bear testimony to it as being 
authentic. This is the meaning of innovation [bid ‘ah|.” 


To add, Ibn Rajab mentioned the Prophet’s hadith in relation to the explanation 
of the hadith: “Whoever introduces something into this matter of ours (i.e. religion) that is 
not part of it, he will have it rejected,” that this hadith indicates that every act that does 
not have a legal command is rejected. It further indicates that every matter which 
is found to have a legal base is accepted. Ibn Hajar said, “This hadith is regarded 
as being from the principles of Islam [usu/ al-Jslam| and a base rule [ga‘ida]. It 
means that whoever introduces something into the religion which the Sacred Law 
does not bear testimony to having an origin, is disregarded.” Therefore, the 
Prophet’s words, “Beware of matters newly begun,” means beware of things invented 
in Islam that contravene the Sacred Law to which there is no precedence. 


The Prophet also said, “Whoever introduces a good sunna (custom) in Islam earns 
the reward of it and of all who perform it after him without diminishing their own 
rewards in the slightest. And whoever introduces a bad sunna is guilty of the sin of 
it and of all who perform it after him without diminishing their own sins in the 
slightest.”' Indeed, there are many sound hadith showing that the Companions 
initiated new acts, forms of invocation |dhikr], supplication |du‘a] that the Prophet 
had never previously done or ordered to be done, Rather, the Companions did 
them because of their deduction and conviction that such acts were of the good 
that Islam and the Prophet of Islam came with; and in accordance with the Book 
of God. Consider the following examples: 


From among the actions that the Prophet did not perform and did not order to be 
done, yet he approved of such actions is the hadith reported from Abu Hurairah 
that the Prophet asked Bilal at the time of fajr (prayer), “Tell me about the best 
deed you did after embracing Islam, for I heard your footsteps in paradise.” Bilal 
replied, “I did not do anything worth mentioning except that whenever I 
performed ablution during the day or night, I offered prayer after that ablution as 
much as was written for me.”* Ibn Hajar said, “One gains from this hadith, the 
permissibility of using personal judgment and reasoning |[ijtihad] in choosing times 


' Muslim 2348 | Tirmidhi 2675 | Nasa’i 2553. 
* Bukhari 1149. 
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for acts of worship because Bilal attained this through his own deduction and 
inference [ijtihad|; and it was approved by the Prophet.” 


Equally, the first to establish the sunna of two rak‘ahs for those who are resolute in 
going to death was Khubayb.' Both these hadith indicate that Bilal and Khubayb 
used their own personal reasoning in choosing the times of acts of worship, 
without any previous command or precedent from the Prophet other than the 
general demand to perform the prayer. 


It has been stated that innovations [did‘a/] fall under five categories of the Sacred 
Law. They are: the obligatory, unlawful, recommended, disliked and permissible. 
The first category comprises innovations that are obligatory, such as recording the 
Quran and law of Islam when it was feared something might be lost from them; 
the study of the disciplines of Arabic that are necessary to understand the Quran; 
hadith classification to differentiate between sound and spurious prophetic 
traditions and so forth. The second category is that of unlawful innovations, such 
as giving positions of authority in Sacred Law to those unfit for them. The third 
category consists of recommended innovations, such as building hostels and 
schools of Sacred Law, recording the research of Islamic schools of legal thought, 
writing books on beneficial subjects and so forth. The fourth category includes 
innovations that are disliked, such as decorating mosques, decorating the Quran 
and so forth. The fifth category is that of innovations that are permissible, such as 
using spoons and having more enjoyable food, drink and housing.’ 


Apostasy [ar-Ridda] ° 


Apostasy [ar-Ridda| is to regress from the truth to that which is false, to fall back 
from guidance into misguidance and from illumination and blessings to darkness 
and evil. It is nullification of one’s faith. The literal definition of apostasy [ar 
Ridda| is to retract from something and to withdraw from it for something else. It 
is the worst type of unbelief and is ruled as the most repugnant. It destroys and 
wipes out one’s (righteous) works provided one dies in that state; and it destroys 
the rewards of one’s actions from the moment one regresses from the truth. This is 
according to Shafi‘i — in that he restricts the rule to death. So if one were to come 
back to Islam after his retraction from it; his actions would not be invalid and he 
would be rewarded for them and would not have to repeat them, such as having to 
repeat hajj for instance. Shafi‘i’s view is owing to the verse: “As for any of you who 


' Bukhari 3045. 
* Reliance of the Traveller 915-916. 
* A translation from Al-Aqida al-Islamiyya, Mustafa al-Khin and Muhyiddin Mistu. 
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revert from their religion and die unbelievers.”’ However, Abu Hanifa maintained 
that the act itself destroys one’s works and rewards. God says: “As for those of you 
who revert from their religion and die unbelievers, their (righteous) actions will 
come to nothing in this world and the next.” 

According to the Sacred Law, apostasy is the intent to sever the continuance of 
Islam or to utter a word of disbelief or perform a certain action regardless of 
whether it is an action or saying of belittlement, pride or belief. God says [If you 
ask them (about their mockery of you and the Quran while they were travelling 
with you to T'abuk), they will say: “We were only joking and playing around.” Say, 
“Would you make a mockery of God and of His signs and of His Messenger?” Do 
not try to excuse yourselves. You have disbelieved after having believed. If We 
pardon one group of you (due to their sincerity and repentance) We will punish 
another group for being evildoers].’ 


The apostate therefore is the one who rejects the existence of the Creator, or 
rejects the existence of the Prophet or belies him. Likewise, declaring something 
forbidden as lawful is disbelief by consensus, such as adultery, and drinking 
alcohol. Equally, to forbid what God has made lawful holds the same ruling, such 
as trade, and marriage. Furthermore, to reject what is absolutely agreed upon by 
consensus, such as the five daily prayer constitutes disbelief. To resolve oneself to 
disbelief or retract from what is necessarily known amounts to disbelief. Examples 
include: to intentionally belittle that which is clearly acknowledged in Islam, such 
as to deliberately discard a mus-haf in filth. 


Conditions of Apostasy 


A) Maturity — there is no consideration given to the retraction |[ridda] of a boy who 
has the capacity to distinguish, on the basis that he is not yet accountable. There is 
no weight or consideration relating to what he says or believes. ‘The Prophet said: 
“The pen has been lifted from three. The young until he experiences a sexual 
dream. The sleeping person until he wakes. And the insane until he returns to his 


senses." 


However, Al-Ikhtiyar [a comprehensive figh text of the Hanafi school] states: If a 
young boy who has acquired understanding and intellect embraces Islam, it is 
valid and likewise, if he retracts from Islam, then his retraction is considered 
apostasy. Such a person is to be ordered to accept Islam and is not to be killed. 


’ Quran 2:217 | Tafsir al-Jalalayn 79. 

. Quran 2:217. 

, Quran 9:65. 

* Ahmad Vol.6:144 / Abu Dawud 4398 / Ibn Majah 2041. 
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However, Abu Yusuf said, “His Islam is valid though his reneging from Islam is 
not valid.” Note: the reason one’s Islam is considered valid prior to maturity is 
because Islam is connected with one’s understanding and intellect and not 
maturity; and the proof is that an individual may mature but may not have the 
presence of mind, thus rendering his Islam as invalid. Also, the intellect can be 
present in the young just as it is with the developed.’ If however, the boy has not 
attained intellect and understanding, then his Islam and his retraction from Islam 
are both invalid. The same applies to the insane. The reason is that Islam and 
disbelief are concerned with the intellect. In addition, if an intoxicated person 
denounces his Islam, it does not amount to anything according to principle of 
istihsan (equity in Islamic law). 


B) Sanity — the retraction of an insane person is disregarded, because sanity is key 
for accountability and sanity is regarded as conditional in one’s capacity and 
capability concerning his beliefs and other matters (ic. one must fit the criteria 
before he is held accountable for what he believes and sanity is critical to this). As 
for the intoxicated person, Imam Shafi‘i and Ahmad hold that his retraction 
|ridda| stands, and that he is not to be killed except after three days when he 
recovers (and still maintains his claim). 


The Hanafis maintain that according to equity in Islamic law [zstihsan|, the 
retraction of an intoxicated individual is not regarded, regardless of whether it is 
aggravated by one’s intoxicated state or not; because the matter is connected to 
what one believes and intends and the intoxicated at the time is not in his right 
mind and is deemed like a sleeping person. On this basis, his retraction does not 
take affect because in such a state, belief and a firm resolve is not valid from him. 


C) Choice — the apostasy or retraction of one who is coerced is disregarded, 
provided his heart is content and at rest with faith. God says, “Except for someone 
who was forced to do it whose heart remains at rest in his faith.” 


' There are many signs of maturity [bulugh|. These signs entail the splitting of the tip of the 
nose, the changing of one’s voice, foul-smelling underarms, an increase in the size of one’s 
thighs, menstrual periods and a dream of a sexual nature. The age of maturity according to 
Shafi’i and Abu Hanifa is fifteen years and eighteen years according to Imam Malik. [Kitab 
Sharh as-Sawil. 

* AlTkhtiyar 398. 

: Quran 16:106. 
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The Repentance Of An Apostate 


The repentance of an apostate whether male or female is necessary according to 
the majority of scholars and is recommended according to the Hanafis. One is to 
be asked to repent three times before being killed on the basis of the following 
proof narrated in the Muwatta of Malik who reported from Umar Ibn al-Khattab 
that Abu Musa sent a man to Umar. Umar asked him, “Is there any recent news?” 
He said, “Yes; a man disbelieved after embracing Islam.” He said, “What did you 
do with him?” He said, “We brought him near and cut his throat.” Umar said, 
“Did you imprison him for three days? And feed him a loaf of bread each day? 
And request that he repent on the possibility that he may repent and return to the 
command of God? Umar then said, “By God, I did participate nor order such a 
thing and I am not pleased with what you have informed me. 
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Final Note 


The author (may Allah pardon and have mercy upon him) states: Indeed the book 
‘Risalah an-Nafi‘ah wa Hujatul Qati‘a fi ‘lm at-Tawhid’ — is finalised owing to the 
favour of Allah [The Exalted]; and due to His divine assistance [taw/fig|. My hope 
is with Allah in allowing this to benefit the Muslims and making our knowledge 
purely for His sake and accepted. May the peace and blessing of Allah be upon 
Muhammad, his family and Companions. This book was finalised in the month of 
Rabi’ al-an-Waar 1399 AH. 


' Malik fil Muwatta 2/737 and Shafi‘i fil Musnad 2/82. [Al-Agida al-Islamiyya, Mustafa al- 
Khin and Muhyiddin Mistu 561]. 
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